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PUBLISHER’S SPECIAL NOTE 


Yuis title Special Nole is warranted by my doing the trans- 
lator’s duty Let me explain Ever since the author’s 
Rig Veda Bhashya (First Ashtaka) was published, now two 
years ago, there has been a persistent demand for an 
English rendering of the work Academic circles and 
others who are interested in this approach to the subject 
but are not sufficiently conversant with the Sanskrit 
language, have asked for at least the Bhunuka—Introduc- 
tion to the Commentary Siddhdfijana—to be made avail- 
able in English, since 1t comprises the main thesis of the 
Esoteric Interpretation of the Veda However, due to 
preoccupations the author was not minded to consider 
the proposal The nature of the Sansknt work made it 
difficult for anyone else to undertake the task. The dexte- 
rity with which modern thought and ideas are woven into 
the texture of this ancient language, the harmonisation 
achieved between the present methods of research and the 
traditional mode of approach and whatis more, the felicity 
of expression in the original prose and verse—these and 
other unique features of the wock call for an equally singu- 
lar proficiency in both the languages and mastery over 
the subject on the part of the translator Only the author 
could do justice to the work. 

In the meantime when he was conducting informal 
classes on the subject, before the publication of the 
Bhashya, I used to note down the substance of the talks 
and it occurred to me that with the help of these notes I 
cculd myself break the 106 Besides, a dozen years of close 
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study and life with hmm had sufficiently attuned my mind 
to his characteistic vibiations mm more fieids than one 
Otherwise, I was of course, pamfully conscious of the 
madequacy of my equipment fo1 the purpose, yet if I had 
the temerity to commence and persist in the unde:taling, 
it was because I could see no other way for the work 
to appear in English, I was sure that however pitiful and 
bare the effort might turn out to be, Sast1y1 would not 
allow 1६ to go waste And so it happened As he saw the 
translation when I had covered considerable portion, 
he, as usual with him, expressed satisfaction and en- 
couraged me to proceed When the draft was somehow 
completed, he applied himsell to 16 and revised it tho- 
roughly— some portions were revised by him as many 
as three times—,recast it in many places and after a 
labour far exceeding what he would have had to put in 
normally, he gave the present version I am naturalls 
gratified to find that my intrepid venture did not end 
in a blind alley, for, with all its restrictive handicaps, 
the first draft provided the groundwork for the author’s 
edifice which the present translation assuredly 1s. 

The translation keeps close to the original but without 
violence to the idiom of the language in which the render- 
ing is made Doubtless, it will enable the reader whose 
knowledge of Sanskrit is msufficient, to follow the text 
line by line, and it will be also of substantial help to 
those who have a working knowledge of Sanskrit, for 
deepening their knowledge of the language and broaden- 
ing their acquaintance with the technique, Paribhasha, in 
works of this kind The author has added Notes of expla- 
nation at the end of the book which would be helptul 
particularly to readers not familar with the Indian 
background 

1 should like to take this occasion to 1ecord our grateful 
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appreciation of the warmth and senerosity with which the 
elite of learning and culture, including Indian scholars 
specialised 71 Vedic studies as well as Pundits of the 
front rank renowned for Vedic learning, have welcomed 
and acclaimed the pubbcation of the work Thesr opimions 
(Sanskrit and English) have been collected and 1sued 
in a separate brochure The striking unanimty of 
welcome has more than justified our faith in the -ntrinsic 
power of this ccre of the national heritage and in the ling 
sense of responsibility on the part of the custodians thereof 

This 1s not to say that the Thesis of Esote1ic Inter- 
pretat.on of the Rig Veda has been accepted 22 toto by the 
world of scholars and Pundits without exception all over 
the country and elsewhere The author 15 under nc 
delusion that such a thing 1s ever possible in these cases, 
especially when its acceptance involves the rejection of 
cherished notions that have dominated for centuries the 
indigenous Pundit on the one hand and on the other 
hand the modern scholar for over a century All that 
is meant 1s when a front rank specialist scholar 01 Pundit 
welcomes and accepts the proposition that the Rig Veda 
is a document of esoteric wisdom kept under the seal of 
Symbolism of the Mystics, that 1s more than enough for 
the present to begin with, for it rings the death-knell of 
obscurantist obstruction to that extent among sections of 
Pundits, as well as a soit of superstitious peitinacity 
that 1s fashionable among certain circles of modern 
scholarship 

But the ungrudging tribute and response from the 
general reader as well as from the learned specialist to this 
work do not blind the author to the existence of some 
learned people who do not like to be disturbed in their 
walk along the trodden track An instance may be cited 
here A Pundit of recognised merit wrote to the author 
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eulogising his critical acumcr, versatility, distmct manner 
of hi prose-wiiting eu out he was aggrieved at the posi- 
Hon accorded to the Biahmauas and laid baie his aversion 
101 this work Weil, this ప the position with Pundits at 
least mn 0186 quacers “so amount of autho1ity, 62507 
ming, 111६6421 eviderce 76 persuasive words of uncder- 
standiug leading 0 the path of ight and tree air can 
convince one who 1s determined not to move, to change, 
to be com inced 

Anothe: matter of miso: importance has to be men- 
tioned here, necessaiily because it peitains to the author's 
way of raising objections and answering them in the 
thesis An emnent linguist and scholar specialist in 
Vedic studies whose welcome and acclamation of this 
Vedic work has gone a loug way to influence others ol 
cimilai persuasion and in fact have made themselves felt 
by the learned in general, let slp a ght remark, in the 
course of a long letter reviewing the hist hundied pages 
of the Siddhanjana Bhasliya, that the objections raised 
and answered by the author were largely 17८९041 But 
this 1s not correct Perhaps the autho: could have pie- 
vented room for such misapprehension if he had chosen 
to reveal the identity of the person whose book contains 
these ‘objections’ The reason foi nct mentiouing the 
name of the work 25 fouud at the end of this book (Vide 
Notes 17 & 18) Now it 1s necessary—and no harm will 
be done—that the :ource of the objections 1s mentioned 
im oider to show that they ate not fancied by the author 

In fact the author came 21055 the following passage 
in the early twenties when the Jndian Philosophy by Dr 
ऽ Radhakrishrau first appeared and he made a note of it 
A few years ago, when the Rig Veda Bhashya began 
to be written the iclevant passage was utilised It 1s found, 
unchanged, in the latest (Indian) Edition of the book 
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“Mr Aurobindo Ghosh, tl € greet Indien sckolat-mystic, 
is of opinion that the Vedas are replete with suggestions of 
seciet doctrines and mystic philosophies He looks upon 
the gods of the hymns as s\mhols of the psychological 
functions Surya signifies intelugence Agni will, and Soma 
feeling The Veda to him 1s a mystery 1eligion corres- 
ponding to the O:phic and Eleusimian creeds of ancient 
Greece ‘The hypothesis I propose 18 that the Rig Veda 
18 principles’ (Arva Vol I p 60) When we find 
that this view is opposed not only to the modern views of 
European scholars but also to the traditional interpreta- 
tions of Sayana and the systems of Puiy a~Mimamsa, the 
authority on Vedic interpietation, we must hesitate 
to follow the lead of Mr Aurobindo Ghosh, however 
ingenious his point of view may be It 1s not likely that 
the whole progress of Indian thought has been a steady 
falling away from the highest spiritual paths of the Vedic 
hymns It 1s more in accordance with what 1s known of the 
general nature of human development, and easier to con- 
cede that later religions and philosophies arose out 
of the crude suggestions and elementary moral ideas and 
spiritual aspirations of the 6217 mind, than that they 
were a degradation of an orginal perfection” (Indian 
Philosophy by S Radhakrishnan, Vol I, pp 69-70). 


The publication of this small Volume of ౬ anslation, 1t 1s 
hoped, would stimulate interest in Vedic studies on the 
lines of the Esoteric interpretation Also, certamly it 
would enlighten, justify and strengthen the ancient 
faith in the Veda as the undying scripture of Mystic 
Wisdom and Divine Knowledge 


23-10-1952 M P Pandit 
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ऋग्भाष्यभूमिका 
प्रथमः खण्डः 


जयति भीजुषामेको भुवनानामधीश्वर. 
पुरुषाणामेषाणामात्मा यस्तमसः पर 
जयत्युत्तमशब्दाथं. शब्दम्‌तिधरः पुमान्‌ 
नि.श्वासेन सृजन्विदवे प्राणवान्‌ तपसा प्रभु. 
agar जयति व्योम स्थान परममक्षरम्‌ 
यतो विसृष्ट भुवन सार्थकं परमेष्ठिना 


वरेण्य बरणीयाना वेदगुप्ता्थवेदिनाम्‌ 
भावं भाव महाभागमरविन्दपदं महः 
तत्सम्मतमसम्बाधमबोधैः कर्म॑बन्धने' 
कुर्मो गूढा्थबोधाय वेदमर्मविभेदनम्‌ 


1 
ul 


वेदाना FEAT साम्नां साद्धाना विवृतिः क्वचित्‌ । 


कृता पूर्वैः पुराणानां गाथाभिरुपबृहिता 


धमनिहू्वेदम्‌खन्‌  सामयाचारिकानपि 
तदेव मतमेकेषां प्राचमाचारशासिनाम्‌ 
दिव्यज्ञानतपोनिष्ठा-निधीन्‌ वेदान्‌ विदुर्बुधा 
we: कियाकलापानामाल्वाल प्रचक्षते 
तदत्र समयाचार्याः सवं भारतभूनुष 
काण्डद्रयात्मकं वेद धर्ममूलं च मेनिरे 


u 


१० 


కిస 


चऋग्भाष्यभूमिका 


आधार" कमणां काण्ड पुर्वं ज्ञानस्य TATA 
कोत्येते पूवेतन्त्रस्य ब्राह्मणान्युपजौवनम्‌ 
तथोपनिषदो मूल परज्ञानस्य चक्षते 


ऋचो यजूषि वा मन्त्रा. प्रयोगसमवायिन. 
జూ विनियोगार्था यागार्था इति fara: 
तस्मादडगत्वमपन्ना मन्त्रा कमसु निस्चिता. 


प्रसादनाय देवानासन्तरडगस्य शुद्धये 
इष्टभ्राप्तेरनिष्टस्य निषृक्तेरपि सिद्धये 
जपादिषु प्रयुज्यन्ते पावना इति यद्यपि 
तथाऽपि कमं परम मन्त्रास्तस्योपसजेनम्‌ 


मन्तरब्राह्मणयोस्तस्माद्‌ ATT ध्मश्षास्त्रत. 
सूत्रकारः समाख्याता क्मेधर्मेपरैः पुरा 


एतादृश पुरस्कृत्य समथ साम्प्रदायिकम 
व्याख्यान वेदमस्त्राणामकाषुभागि्ञ क्वचित्‌ 
याजुषाणां तु मन्त्राणापुग्वट्श्च grat 
ऋचामन्ये तथा स्कन्दस्वामी वेडकटमाधव 
सब्राह्यणाना सम्पूर्णा सहिताना सविस्तरम्‌ 
AMET चक्रं सुधीः सायणमाधव 
यस्येद भाष्यं सवत्र प्राप्तप्रसरण परम्‌ 
बुधैराद्रियते प्राच्येरपि पाइचात्यपण्डिते. 


नव्या" Taras वेदबाह्या अपि स्वयम्‌ 
नवाभ्युदयसम्पन्ना. सर्व॑तो ज्ञानमीप्सव 
कोतुकाद्‌ भारतीयाना विमृशन्त पुराकथा 
प्राच्यपाण्डित्यसाहाय्याद्‌ वेदान्‌ केचन लेभिरे 
यथाप्रतीच्यसस्कार चक्ुवंदा्थनिर्णयम्‌ 


తా 


[भ्रथमः खण्डः 


२१ 


ఇళ 


३० 


३८ 


द 
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सायणोऽभवदेतेषां सुमहानुपकारकः 
समादृत्याशयान्‌ तस्य॒ स्वेषा यावदपेक्षितम्‌ 
एते वेदोक्तदेवानां मन्बाणामपि सर्वेश. 
निरणेषुः स्वरूपाणि तथा AAEM मतम्‌ 


प्राप्त परिश्रमादेषां वेदुष्यस्याविश्ञेषतः 
समसेनोच्यते जञेयमेतन्नव्यविचारिणाम्‌ 
एक एव परो वेदः स ग्वेदः पुरातनः 
ऋषयो मन्त्रकाव्यस्य कर्तार. कवयः स्मृताः 
सुक्तात्मकानि काव्यानि न्यवबध्नन्‌ यज्ञकमें 
मरत्पजन्यभूताग्नि-भानवोऽन्याश्च देवताः 
ऋषिभिः ఇశ్రా గల प्रायः प्रीत्या च కాగు 
निसगेसिद्धा अन्येऽपि भूतात्मानो जडा अपि 
देवा. प्रकत्पिता्चान्ये स्तुयन्ते चेतना इव 
रागिभिद्टषिभि पूर्वे प्राकृतेरेव मानवै 
देवा अभिष्टताः सुक्तर्नानाभीष्टाथेसिद्धये 


यज्लकर्मकलापेषुं चोयमानेषु कालत 
यजुषामपि AAT ब्राह्मणाना च कल्पना 
अयमूह्यङ्च भूतार्थः ऋरभ्योऽ्वक्किलभाषया 


अतीद्धियाथेविन्ञान आत्मन्ञानमथापि वा 
यदि सूक्तेषु दृष्येत तदफिङ्चित्कर भवेत्‌ 
दशमे मण्डले ज्ञान-प्रशसा दृश्यते स्फुटम्‌ 
भवत्यन्यत्र वेदे Aq तदर्वाचीनसम्भवम्‌ 
इदं तु सर्वथा ज्ञेय ऋषयः प्राकृता जनाः 


४७ 


५८ 


६१ 


ఇగ? 


ज्ञानस्यारण्यकग्रन्था हरण न तु सहिताः 
तस्मान्मन्त्रेषु न ज्ञान न रहस्य न वा तप. 
जडाना भूततन्मान्न-देवाना वा नभस्सदाम्‌ 
सृष्टाना ऋषिभि. सोम-मदवेभवतोऽपि वा 
अदृश्याना च दृश्याना असता वा सतामिव 
स्तुतय परिदृश्यन्ते प्रणीतास्तु पृथग्जने- 


एतादश्ैरभिप्रायै. पाश्चात्येभ्य समाहतेः 
आक्रान्ता बहवोऽस्मासु बुद्धिमन्तोऽपि भारते 
अनुयान्ति नव मार्गं नव्यविद्यावह्ांगताः 
*अविमशंनपाण्डित्ये प्राचीनेरपि नादृताः 


एवं स्थितेऽत्र भगवानरविन्दो विदां वर. 


अप्रतीक्षितमध्वानमयहयत्‌ तपसि स्थित 
प्रकाशमभवत्तस्य रहस्य वेदगोपितम्‌ 
मन्त्राथेमार्गणायास्य न॒ कदाऽप्यभवन्मति' 
तथाऽपि योगनिष्ठटाया तिष्ठतोऽन्तरचक्षुष 
प्रत्यक्षता गताः ख्याता वेदे कारन देवता 
तदाप्रभृति वेदाथं-विचारेऽभिरुचि स्थिता 
a2 रहस्यं विज्ञाय किञ््चद्रा ज्ञापयन्मुनि 
ऋचा ऋषीणां देवाना तत्वानि गहनान्यपि 


यथादृष्ट समाचख्यौ जिज्ञासुना wast ॥ 


दक्ञेनान्मतिमुत्पत्ना निविकल्पा महामना 


। 


प्रत्यायना्थेमन्येषां युक्तिभि प्रत्यपादयत्‌ ॥ 


aerate तदुक्ती परिभाव्य च 


[ प्रथम. खण्डः 


७२ 


७६ 





भप्रायद्षेनाभिप्रायेणेदमुक्तम्‌, सन्ति तु विरलाः प्राचीनपण्डिता 


विमर्शरसिका 1 


ऋग्भाष्यभूमिका 


एेतिह्यमपि चावेक्ष्य सम्परदायान्‌ पुरातनान्‌ 
अपि प्राचीनतन्त्राणा सुङूरपरिश्ीलने 
रहस्य aera भिद्यतेऽत्र चिरन्तनम्‌ 


ब्राह्मणेष्वपि wag तथा चोपनिषत्स्वपि 
नैरुक्तेष्वपि वाक्येषु प्राक्तनेष्वितरेष्वपि 
पुराणेष्वितिहासेषु तथा शास्त्रान्तरेष्वपि 
वेदे रहस्यमस्तीति भावः सवत्र दृष्यते 


ऋक्सहिताया तत्रादौ गोप्य द्रष्टव्यमुल्बणम्‌ 
तत्तु भाषाविकशेषेण सडकेतत्मतया स्थितम्‌ 
सडकेताथे तु विज्ञाते गच्छेद्‌ गोप्य प्रकाराताम्‌ 
ऋषिदृष्टिषु मन्त्रेषु तस्योद्घधाटनसाधनम्‌ 
अस्ति चेच्चक्षुरस्माक लभ्यते గ 
निरूपिते तद्रहस्ये मन्त्रान्‌ wage: प्रति 
पलायिता स्याद्‌ दुर्ज्न्तिरधिकृत्यापि देवता 
यच्चिरन्तनमाषं च तदस्मन्मतमिष्यते 
मन्त्रो मूल तत शाखा ब्राह्मणोपनिषत्तति 


मघुच्छन्दःप्रभृतय. सूरयो मन्त्रदशिन 
येषा चक्षुष्मता प्राचा देवा. प्रत्यक्षता गता 


न॒ पाण्डित्यप्रकषंण चमत्कारेण वा गिराम्‌ 
काव्यह्ोभारता एते सूक्तकाव्यानि निर्मम 
अन्तरद्भुतशक्तीना ससृल्लासादनगंलम्‌ 
सम्प्रसादाच्च देवाना श्रवणादीक्षणादपि 
Waa स्वय ब्रह्य साक्षाच्यकमेहषय 
शरुत्या च दुष्टिसम्पत््या दिव्यया वाऽथ सुक्ष्मया 


९२ 


గళ్ళ 


१०५ 


१०७ 


ऋमाष्यभूमिकां 


सिद्धया देवताभक्त्या मन्त्रान्‌ प्रापुस्तपोधना- 
तस्मादेतानि सुक्तानि मीयन्ते मन्त्रदृष्टय 
TATA ऋषयः कवय. श्रुताः 
देवास्तु बहव स्तुत्या पुथडनामानि बिभ्रत 
एक एव परो देव सूर्यात्मा परम पुमान्‌ 
यस्येव बहुधावृत्तिननिदेवात्मतास्थिति. 
सत्य बहूनि नामानि परस्यैकस्य देवता. 
शक्तयो मूर्तयोऽप्येता नामान्येव न केवलम्‌ 
तस्मादेक परो नाना-मूतिनामस्वरूपभृत्‌ 
पृथक्त्वेऽप्यपुथरभ्‌त देवताभ्य पर महुः 
मुखतो देवताभेद. पृष्ठत. सवेदेवता. 
एकंकोऽपि ततो देवो व्यापारस्य विशेषतः 
पृथडमूते पृथडनासा सवेदेवमय. पर 
भवत्यडगिनि एकस्य बहुन्यडगानि वा यथा 
भिन्नप्रवृत्तयो देवा परस्य ञ्योतिषस्तथा 
vam ऋषिभिस्तस्मात्‌ पुथक्छन्दसि देवता 
न केवल नामभिदा व्यक्तिवृत्तिभिदा अपि 
विज्ञेया परमस्यैता एकस्येवेह देवता 


आभ्यन्तरे वा बाह्ये वा विदवस्मिन्‌ बहुभूमिके 
नियुक्ता अधिकारेषु बहवो लोकपालका. 
अधीन देवतास्वेव जगदन्तर्बहिस्तथा 
इद रहस्य विदित gam मन््दशिनाम्‌ 


तस्मात्प्राणेन मनसा गत्रेणापि महषयः 
सर्वात्मना च यजन देवेभ्यो निवर्तयन्‌ 
अन्तर्यागसमर्थाना विरलानां महात्मनाम्‌ 
गोप्यात्यप्रभवो वेत्तु पामरास्तु सहः 


[प्रथमः खण्डः 
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देवान्‌ बाह्येन यागेनाराधयनं मन्त्रपूर्वकम्‌ | 
मन्त्रस्तु भाषाविच्छित्या द्िधाऽव्यभवदपकम्‌ ॥ 
ऋषिदृष्टस्य मन्त्रस्य देवस्याराधितस्य च ¦ 
यन्ञस्य यजमानस्य होत्रादेश्च फलस्य च | 
स्वरूप पुरत स्पष्ट विचारेऽत्र भविष्यति ॥ exe 


सोऽयमस्माक पक्ष सडग्रह-रल्ोकंरादौ सडक्षेपेणोपन्यस्त । तमिम 
थावदयेक्ष विस्तरश्ञस्तत्र तत्र पुरस्तादुषयादयिष्याम.! सेय वेदगुप्तार्थं- 
गामिनी पद्या श्रीमदरविन्वपादे. प्रदश्िता। सेवेयमस्या प्रवतेमानाया 
ऋग्भाष्य-मूमिकाथामवलस्ब्यते, Aa निष्कण्टका स्यादनुसर्तेव्या सरणिर्मन्त्रार्थ- 
मीमासकानाम्‌ । तदिह प्रथम तावह्िपक्षोद्धार कायं । को नामाय विपक्षः 
FATT वा, यस्योद्धार प्रतिज्ञायते ? तमेव साम्प्रत గదాం नाम 11 

पाचात्य-पण्डितेयेथावसर प्राच्यपाण्डित्य-साहाय्यसुपादाय वेदानधिङ्कत्य 
केचन प्रत्यया किल विक्षिप्ता । प्राधान्येन तानेवोपाभित्य भारता- 
भिजनाना बहवो नव्यविद्या-प्रपञ्चसञ्चारिण प्रज्ञावादान्‌ प्रभाषन्ते । 
तथा चाहु --परिचिम-भूखण्डे यावज्जीब वेदविद्या-विचारिणः प्रमुखाः पण्डिता 
एव किल निरणैषुवेदानुदिश्य--ऋम्बेद-सुक्तेभ्य प्राकृतानासार्याणा लेशव-दशा 
विस्पष्टा भवति । तेषा प्रार्थनानि सुक्तात्मकानि बालानामिव विनोद- 
निरभर-निव्यज-वचनानि दरीदृश्यन्ते ¦! यद्यप्यपरिष्करृेता बाकिशावस्था च 
तेषा समयधर्म-व्यवस्था, तथाऽपि प्राकृत-दश एकेश्वर-वाद एवेषा मतमिति 
वक्तव्यम्‌ | अस्मद्भारतीयेषु पुनरुज्जीवन-समयाचार्या राममोहनो दयानन्द- 
स्वामिनोऽपि एकेश्वर-वादमेव वैदिक समयमभिप्रयन्ति cri एवमेषा मत 
पार्चात्य-वेदिकसिद्धान्तेन  सडगच्छते । यद्यपि, पाडचात्यानामभिप्रायेषु 
विप्रतियत्तयो लक्ष्यन्ते, तयाऽपि तत्र gaa सवाद अत एवं विरोध- 
परिहार WaT | तथा चैक agra प्राक़ृते्ज्ञा्थं सुक्तानि 
प्रणीतानि इति, क्मविवि-पारम्थें ager एते यथाजाता इति च, अन्ये 
पुनः वेदे quia: देवता-कथा. सूपक-दृष्टान्तादिभि गौण्या वृत्या वा 
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जगनिसर्ग-व्यापारान्‌ वणयन्तीत्याहु ¦! सुप्रसिद्धः सायणो बेदभाष्यकार- 
स्तत्र व्याख्याने वृत्रवधादि-वर्णन प्रकृतिकार्य-विरुसितं सूर्योदय-वषेकर्मादिक 
प्रदर्शयति 1 इद च सडगच्छते पाश्चात्य-पण्डितानामभिमतेनाभिप्रायेण | 
अर्वाक्कालिक-ब्राह्मणग्रन्थानुरोधेन ऋगर्थान्‌ विवणोति सायण । एव fafa. 
RATT लभ्यते वेदे। एवमायातते Tera विप्रतिपत्तीनां मूल 
न केवल ग्रहीतृजन-दुद्धिस्थ, पर तु विविधाद्ययाधिकरण gen एवेति 
ग्राह्यम्‌ । उच्चावचाभिप्राय-गभितस्तथाविधः सुक्ताना सन्दभे ऋक्संहितायां 
लक्ष्यते ॥ 


एव प्रा्ञ-कोटिमारूढाना नव्याना वैदिकेतिहास-मार्गणपराणां मतमाभित्य 
स्थिताना भारतीयाभिजनानामग्रसर कोऽपि विद्यात-वेदुष्य आह॒--विदरहस्य- 
वादी विबुध श्रीमान्‌ अरविन्दः यदाह्‌ वेदे रहस्थमस्तीति तन्नादरणीयम्‌ । 
अत्यन्तप्राचीन-यवनेष्वपि रहस्यवेदिने मासन्‌, तथा वेदषयोऽपौत्याह, तदसत्‌ । 
कुत ? नव्यविद्या-विमशेविरुढ हि adi वेदिकेतिहास-मन्तरार्थ-देवता- 
स्वरूपादिविचारे यावज्जीव कृत-परिश्रमाणा पाहचात्य-पण्डिताना तन्नाभिमत 
स्यात्‌ । कथ नू खलु तत्तादृह्महाशयोत्ल्डचनजडघालो भवितुमहत्यरविन्दीयो 
वेदरहस्य-वाद ? यथाकथञ्चिदडगीकरते वेदगृढार्थ-सिद्धान्ते, a केवलं 
पर्वोक्ताना प्रामाणिकाना वाणी तिरस्कृता स्यात्‌, अस्मत्ममाणभूत-सायण- 
सम्प्रदाय-व्याख्याविरोधोऽप्यावदयेत । किञ्च, वेवार्थ-विचारे प्रमाण-भूतस्य 
मीमासक-सिद्धान्तस्यापि रहस्यार्थ-बाद परिपन्थी भवति । तस्मादेष 
नूतनो वादः श्रौमतोऽरविन्दस्य दरापास्त स्यात्‌, आपात-रमणीयश्चतुरो 
लक्ष्यमाणोऽपि न परौक्षणक्षम-कोटि प्रवेष्टुमीष्टे । अथ यदि कोऽपि 
चिरन्तन-आर्षाभिमानः-प्ररणया ऋरवेद्षयो महान्तो गुप्तविद्या-सम्पन्ना इति 
प्रतीयात्‌, सोऽनृतमेव सेवितवान्‌ भवेत्‌ । अभूतार्थे अतथ्य-कल्पने रमतां 
नाम । यदि पुनरेदर्षयस्ताद्श्षीमध्यात्ममहोन्नति देवताप्रसाद-सम्पत्ति वा 
अलप्स्यन्त, कथ aig तल्लक्षणानि कान्यपि उत्तरत्र wig सम्परदायेषु 
वा नोपालस्स्यन्तं ? अपि च भूखण्ड-वासिनामितरेषा प्राकृत-वर्गाणा 
इतिहास-सशोधनादिद किलावगम्यते, यत्‌ क्रमश्च सर्वेषा अभिवृद्धि, 
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न॒ पुनः पुरातनानामादिम-दल्ञायामेव महोन्नति समपद्यत, तत. पर 
ऋमेणाधोगमनमिति ! तस्मात्परं सत्य अध्यात्म-रहस्य सर्वं॑वेदिक-प्राकृत- 
दक्लामतिक्रम्य परिणत-धियामौपनिषदर्षीणा वाक्येष्वेव द्रष्टव्यम्‌ । ऋर्बेद- 
संहिताया तु क्वचित्तद्रीज कक्षितमपि तदल्प अकिञ्न्चित्कर अर्वाचीन 


wees वेति बोध्यम्‌ । एव सर्वंथा अनुपपन्न वेदरहस्या्थ- 
सिद्धान्तो निरसनीयः' ॥ 


एष सारा विपक्षस्य । एवं कथयतां अधुनातनपाहचात्यविद्या- 
सस्कार-पारस्यवादिना भारताभिजनाना उद्घोष उपेक्षा न क्षसे । 
यदि एतादृश वचन अबुद्धाददश्वुताद्ा निगंत स्यात्‌, किमपि वदति aaa 
इत्यलक्षयित्वा waned नास्मद्द्ष्टिपथमारोदुमहंतीति मन्येमहि | 
WA तु प्रकृतः पुरुषो बहुश्रुत. पाइचात्थाभिन्ञ-संघेषु विश्रुतस्य कूलडकष 
पाण्डित्य, सवंजनीनाः अस्य॒ विविधजनमन--समावजेन-घुरन्धरा सरस्वती । 
wate पूर्वोक्ति-भडगी आलम्ब्य भाषमाणोऽय न स्वय वेदविद्या-विमर््ी, 
नापि बेदा्थं-विज्लमन्य, तथाऽपि नास्य वाचोयुक्तेरवीर्थता फल-ह्वासापत्ति- 
ati यतो a fe सवे सर्वं जानातीति स्यायेन सत्य-जिन्नासया 
भूतार्थान्विषण-भद्धया पादचात्याननुगच्छन्‌ तत्र ॒वरेदविचार-भूमिषु प्रामाणिक 
वाणीमाश्चयते, वेदा्थविचार-चतुरधियां वेशिष्टय-विख्यातिमृदहता पश्चिम 
भूलण्ड-पण्डितानां मतं स्वयं स्वीकृत्य अन्यांश्च तथा ग्राहयतीति नात्र दोष 
पर्यासः । दोषस्त्वन्यविधो भवति, यस्यैव परीक्षासुपक्रमामहे । अवद्या 
फलवती च भवेदिह वोष-निरीक्षा । यतोऽसौ saat यन्मन्यते बेदानधि- 
कृत्य, तत्‌ प्रायशः सर्वेषां नन्यमार्गं अवलम्ब्य वेदविचार-प्रसक्ताना 
भारतीयानामधुनातन मतम्‌ । तदिह प्रधानसल्ल-निबहैण-न्यायोऽव- 
लम्ब्यते, अस्थैवोक्ति प्रतिनिधीङृत्य पाण्डित्यपल्ल्व-ग्राहिता उत्सायं 
निम॑त्सर-ुष्टीनां वेदरहस्य-जिज्ञासाये प्रकल्पता नाम सैषा तहोष-परीक्षा 11 


तत्र॒ वेदगूढाथे-वादे सारतस्त्रयः किल दोषा उद्भावितः! तत्र 
आद्य पाइचात्येतिहासविदा नि्णेयः अस्मदीय-वेदगुप्ताथे-सिद्धान्तस्य प्रत्यर्थी 
इति ! दवितीयः सायणीयसम्प्रदाय-वेदव्याख्या-पत्यवस्थानम्‌ ! तृतीयः मीमासक- 
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सिद्धान्तस्य కాటి भवत्यस्मत्पक्ष इति । तदत्र क्रमश इमान्‌ 
निर्धूलितान्‌ विधाय wee: साराज्ग्राह निस्सारयिष्याम ॥ 


तत्र प्रथम तावद्यदुक्त, सवत्र भूमण्डले बहना मानुष-वर्गाणा इतिहास- 
संशोधनेन यदवगम्यते, तस्य॒ विरुद्धमिद कथन यदुग्बेदषि-कालात्प्रभृति 
कमश अध.पतनमेव भारतीय-मानवव्णेस्य, मानदाना व्यष्टेरिव सम- 
ष्टेरपि क्माभिषृद्धेरिति, अत्रेद वक्तव्यम्‌ \ अस्मर्दूक्ति अन्यथा 
सम्भाव्य ఇన चतुरोक्तिरुपस्थप्यते । न वयं ॒वेदषेय सर्वेऽपि तत्सम- 
कालिका सामान्या जनाश्च wade समृद्धिमध्यात्ममधिलोक च सम्पा- 
दयाञ्चक्रित्यवोचाम ! अस्मदुक्तिरन्या, प्रतिपक्षिणाऽन्यथाग्रहणादारोपितोक्ति- 
TO । मन्त्र-ष्टार ऋषयोऽध्यात्म-निष्ठा अतीन्छिय-गोचरान्‌ मार्गन्‌ तपो- 
बलेनाधिगम्य बहुधाऽऽभ्यन्तराभिर्बद्ध प्रापु, बहु-रहुस्यविदस्ते गोप्यानि 
गृढ-भाषया मन्त्र-दृष्टिषु निचिक्षिपुरिति ब्रूमहे । अनेन ad जना परव 
महोर्घाति प्राप्ता इति न मन्यामहे, न हि तथोक्तम्‌ । न वा वेदषेयः 
सवेविध ज्ञानं समग्र अधिजग्मुरित्यभिहितमस्माभिः ॥ 


इद स्ववधेयम्‌ । तदादिम ऋण्वेद-युग योगविदा अध्यण्डमधिपिण्ड च 
देवताव्यापारस्वरूप-बोधवता गोप्याध्व-दशिना महूर्षीणा युगम्‌! न ताव- 
तोक्तेन सर्वेऽपि जनास्तदानीन्तना आभ्यन्तर-गोप्य-मा्मविदो नैष्ठिका 
wan दिग्यसत्व-सम्पल्ला इति वक्तु युक्तम्‌ । नैव ऋषि-दृष्टाना 
रहस्याना देवतासाक्षात्कार-पद्याना अन्येषा वा तपोनिष्ठा-खभ्याना सत्यानां 
अभिक्लोऽमूत्‌ सर्वोऽपि तत्समकाल्िकि लोकं इत्युक्त स्यात्‌ † साम्प्रत 
aeration एकं fret vere । विङ्वजनौनमेतद्‌ यदद्यतने युगे 
भौतिकप्रकृति-विज्ञानस्येव साम्राज्यमिति 1 बहुरहस्यान्तर्वत्नी चेयं కాగా 
रनुदिनमनुमुहू्तेमचिन्त्यान्यदुमुतानि आविर्भावयतीति प्रत्यक्ष पयामः । 
ఇల్లా बुद्धि-प्रधानेऽस्मिन्‌ काले कति वा बुद्धिमर्या ? न um बहव, 
विरला एवेति वक्तव्यम्‌ । विरलानामपि तेषा बुद्धिमता कति वा सन्ति 
्रकृतिविक्ञान-धाटी अनुगस्य तद्गोप्यानि साक्षादधिगन्तु अधिकारिणः ? 
तादृक्ञाधिकारिणा मध्ये कति वा पुन प्रभवन्ति प्रवेष्टुं भौतिकप्रकृतिगृढ- 


प्रथम" खण्ड | चहग्भाष्यभूमिका ११ 


व्यापारविधिप्रपञ्चम्‌, यस्मात्‌ weniger पथुलब्रह्माण्डशक्तिविसराः 
प्रबोध्य विग्रमोक्षयन्ते विरला अत्यन्त-विरला अडगुकि-परिगणनीया 
एवेति वक्तब्यम्‌ (| 


यस्मिन्‌ कस्मिरिच्युगे किमप्यस्तु प्रबलाधिकार-स्वरूपम्‌, भवतु तत्‌ 
अध्यात्म-विद्याद्यधिभूतविज्ञानान्त धी-विलसिते, साभ्याज्यशासन-विक्रमसचिव 
TEAS वा, द्रव्योत्पादन-विभेजन-विनिमयादर्थनयानुश्िष्ट वाणिज्य-वेभव 
वा, समुदायजौवन-न्यवस्थापन-क्रियाद्ष्य वा, सवेदा तत्‌ परिमित- 
सडख्याकंमेनुष्यरिव स्वय आविर्भूय ad समुदायमनुशास्तीति नेदमास्पदं 
विचिकित्सायाः । तस्मात्‌, ज्ञानबलदव्य-क्रियादाश्षयादीनामन्यतमेनैकेन वा 
केन वा जनसामान्यसमुदाये विनीयमाने, नेतारः सत्तव-वृद्धाः अत्यल्प- 
गणना एवेत्यवधार्यम्‌ ॥ 


एवमेव वेदर्षीणा अध्यात्मविद्या-रहस्यज्ञानादिक नाभूत्‌ सर्वजन- 
साधारण, अपि तु जनसामान्यस्य बहिर्यागाद्यनुष्ठान-दारा देवताराधन- 
सामग्रौ सम्पादिता । तस्मात्‌ सर्वेऽपि जना वेद-कालिका अध्यात्म-महोन्चति 
गुप्त-विद्याध्वनश्च अधिजग्मुरिति नैतत्तथ्य अस्मदुक्तिष्वारोपितं भवति । 
अपर च वेदकाल्िक-विज्ञान-महोन्नतेरधःपतन-पद्याया प्रादुर्भूतानि दाशेनिक- 
शास्त्राणीति न कदाऽप्यवोचाम ! वेदविज्ञानाधिगम-पद्धतिरन्या, दारनिक- 
शास्त्र-विचारसरणिरन्या । आद्या साक्षा्ञंनश्चवण-जन्या बाह्य-साधन- 
रशिक्षिता सहजबोध-विज्ञेषा, अपरा तु बुद्धि-बलात्‌ प्रत्यक्षानुमनादि-प्रयुक्ता- 
भिस्तकं-युक्तिभि. साधिते विचारेलंब्धा निश्चय-विशेषात्मिका सिद्धान्त- 
भावना ।! उभयोरपि मार्गयो. युगयोरिव बुहदन्तर वर्तते! न हि 
अध्यात्मानुभूतिः कामपि तत्त्वकल्पना-विचार-जन्या बुद्धिमाभित्य सम्भवति, 
नापि सा सरीरयात्रासाधनोपचय-वेभवद्रव्यसमृद्धचादिक अपक्षते । न वा 
गुप्तविद्या-वेचक्षण्य बाह्य-बुद्धुत्कर्षायत्त भवति ! या वय इतिहासविन्मतानु- 
रोधेन प्राकृत-दशा मन्यामहे तस्यामेव बहव पुरातना अधुनातनाना 
आश्चयं-जनकानि गहनानि प्रकृतेस्ततत्वान्यवजग्मुरिति ज्ञायते ! न బ్రాగా 
इचक्षुरधुनातनत्वायत्तम्‌ 1 
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नन्‌ अध्यात्म-समृदिर्वेदर्षीणा वस्तुतश्चेदासीत्‌ तत्कथं न तल्लक्षण 
तदुत्तर-युगेषु लक्षणीयतया विसृष्टमिति चेद्‌ ब्रूम । वेदषिप्रभाव-लक्षणानि 
उत्तरत्र दृश्यन्ते न वेति, दृष्टानि चेत्‌ केन प्रकारेणेति च, प्रचलत्यस्मिन्‌ 
विचारे पुरस्तात्प्राधान्येन प्रसवितभविष्यति ! अत्रे त्विदे वक्तव्यम्‌ । 
वेदयुगभापा-बुद्धिविलास बहुतरा विरिणति प्राप्त इति प्रत्यक्षमिद 
उत्तरकालिक-ग्रन्थावलोकनेन | यद्यपि महदन्तरं ॒वेद-युगस्य जाह्मणारण्यकः- 
कालस्य चाभवत्‌ तथाऽपि वैदिक एति ॒देवतादि-रहुस्य बा शाह्यणेष्वा- 
रण्यकेषु च किञ्चि रक्षित रिरक्षिषित इत्यद्भुतमेवेद प्याम. । आस्ता 
तावदेतत, ननु कथ पुन तादृश पावन पुरातन वैदिकं युग अकृतार्थमेव 
नष्टमिति Barta । प्राचीन-यवनेषु रहस्यवेदिना युगभिव, वेदर्षीणा 
युगमप्यस्तमितम्‌ ! य. कोऽपि भवतु अदक्षेन-प्रकार, सर्वेथा कालस्य 
पर्यय एवेत्ति वक्तव्यम्‌ ¦ प्राचीन-यवनादिषु रहस्थवेत्तु-युग आसीदिति 
प्रतियन्ति एेतिहासिका । तदत्ययादधुना नैवारत्तादृकश्च युगमिति न 
कोऽप्याह | एव वेदिक-युगात्यथे नासीदाबेरहस्य-युगभिति शक्य वदितुम्‌ | 
अथवा सम्भावयामस्तावदिद, यत्‌ साम्प्रतिकी भुवनोत्तरप्रकृतिविक्ञानविद्या- 
विजृम्भिता मानव-जातीया सभ्यता सस्छृतिर्बा केनप्युत्पातेन प्रायः 
भरध्वंसमापादिता भवेत्‌, भूमण्डल-विध्वसावहेन घोरास््रविसजेन-धुरीणेन 
अणुगर्भ-मेदनेन वेति । कथमस्मदुत्तरकाक्किनेवासीत्‌ प्रकृतिविस्लन-साम्प्राज्य- 
धुरभ्धरं युगमिति वक्तु शक्यम्‌ ? 


रन्ध-बहुरोऽय पश्चात्यैतिहासिकाना वाद, यत्पुरातनेषु युगेषु स्वेन 
मानुषाणामतिबालिक्षा बुद्धिरिति । स्यादा, प्राकृत-भूतसगदिि अत्यन्तमपरि- 
पक्वा यथाजातावस्था मानुषवरगेस्य AG सा प्राचीन-यवनादिषु वेदषिषु 
वा अपेणीया भवति ¦ तावान दृयते तेषु परिपाक, यावता agate 
मन्त्र-दृष्टिषु धौ-प्रसाद अन्तरष्टिश्रवणादि-गोप्यसम्पत्ति-सचिव. प्रकाशो 
भवति चक्षुष्मताम्‌ ht 


इद चेह cream यदरविन्द आचार्य आह--“भारतवषे, अन्यत्र 
भूखण्डेष्विव, मनुष्य-सामान्यस्य अभिवृद्धिरतिमन्द-कमा, विरलाना केषा- 
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జా अध्यात्म-सम्यद्‌ रहस्यविद्या-कौशल च सिद्धे अभूताम्‌! अत्र 
प्रथम अन्तरदष्ठि-प्रधान वेदिक-युगमागतम्‌ । तत्वकल्पनाविचारजन्य-धीविकेष- 
प्रधान ज्ञास्त्रीय-युगं तत॒ परमनुगतम्‌ । वैदिके युगे ऋषीणां अन्तदश्षनमेव 
मुख्यं साधनं, शास्त्रीये तु प्रत्यक्षादि-पमाणेविचार साधनम्‌ । यत्‌ साक्षात्‌- 
साधन-जन्येन आन्तरेण केनापि साधित महर्षिभिः, तदेव विचार-बुदधचादि- 
हारेण साधयितुं प्रवृत्ता. तत्पर योगाध्वान । एवे कालान्तरेषु उत्तरत्र 
अन्त करणेन प्राणेन शरीरेणापि क्वचित्‌ त॒ परम पुरुषार्थं साधयितु 
उद्यता अवचिीनाः (वेदयुगपेक्षया) पम्थानः। एवं तान्तिक-साधनानि 
राजयोग-हटयोगादयश्चेति बोध्यम्‌ । न॒ चैतानि वैदिक-गुप्तमार्गादध.पतन- 
कमेण यदृच्छया वा समुदभूतानि साधनानि, कि तु वैदिकादैतिह्यादूं 
परम-प्योजनमुद्िश्य, स्वतन्त्रतया अन्त करणादिशोधनेर्पायैः भ्वृत्तानीति 
ग्राह्यम्‌ । इदमेव भारतीयमध्यात्म-चरित्रम्‌ ! यजे प्रथम वेद-युगे अध्यात्म- 
शिखरं प्राप्ता प्रज्ञा ततः पर पदे पदे कालान्तरेषु अन्तःकरण- 
प्राणादीन्यवराण्यडगानि उद्धृत्य यावदाचिष्करेता परज्ञा उत्तमसिद्धिष्यृद्धमृचतेतं 
प्रतिष्ठन्ते” इति 1 


कथ पुनः पादचात्येषु प्राज्ञा ऋलु-मार्गमिच्छन्तोऽपि बहवृचाषे-समयस्य 
प्राकृतावस्था निश्चिन्वन्तीति चेदस्त्य्न कारणम्‌ \! भू-मण्डले मानव- 
जन्मिनः प्रादुर्भाव कतिपयसहस्र-वाषिकः न तु बहुशतयुग-कालिक इति 
कञ्चन काल्पनिक पाहचात्य एतिहासिक -सिद्धान्तमवलम्ब्य वेदर्षीणां कालं 
frig । अत॒ एव fet: सहल-व्षेः परिमित-शतवर्षेवा आर्यजनोदयाभ्यु- 
दयादि-कथास्तेः परिसमापिताः। इयं च पुरवं-कथा तेषाम्‌ ¦ भूगोलेतिहास- 
गवेषणारम्भे शेहवावस्थाया तथाविधा मतिरासीत्तेषाम्‌ । साम्प्रतं वर्धमाने 
चेतिहास-विज्ञाने तादृश्ली प्रतीति కాం विपयेस्ता। अपर च, 
भौतिकविज्ञानाभ्युदय-समये लोकायतिक-सिद्धान्ते पारचात्यक्ध-मण्डले साम्राज्यं 
शासति, वेदा्थविचार-ारेण gat भारत-भूजुषा साडधिक-समयधर्मादि- 
व्यवस्था जिज्ञासन्ते स्म। तत्र नानामानुष-वर्गाणां पुरावृत्त-समयधमे-भाषा- 
तत्त्वादि-पर्यालोचनया { { यावद्विदित उपादाय यावदभिमत भावनाबल- 
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साहाय्येन च भारतीय-बेदेतिहासधर्म-व्यवस्थामकल्पयन्‌ | तथा सति तेषां 
सस्कारे सामर्थ्ये च, aca यदभिहित ते्वेद्षेयः प्रायेण पामरा. 
पृथग्जना वा, तेषा कवित्वानि बालभाव-सुलभानि, तेषां देवताः 
प्रकृतिव्यापारवेक्षण-विस्मयसम्भावनादि-सजञ्जाताश्चेत्यादि । वेदविचार-प्रारम्भे 
aoe सामग्री न पुष्कठेति तु तथ्यम्‌ ¦ मानुषप्रादुभविाभिवृद्धि-सडघनय- 
घर्मस्थापनादिष्‌ तेषामुक्त-पर्वं मतमधुना थात-याम भूयिष्ठ-भागडणे गत-~रसं 
च 1 तस्माद्रेदानधिङृत्य सावधान पुनविधार करणीय इति तथ्यान्वेषण- 
पराणा धीरुत्साहश्चात्यन्तमपेक्षितावित्यलं विस्तरेण ॥ 


तावता भवतु विसजेन तावत्‌ परिचिमखण्ड-पाण्डित्य-विलसितस्य | 
तदनुसारिणा भारतीयाना नव्यसस्कारोपस्कृेतधिया वेदार्थ-विचारसरणिरद्यापि 
सारतो न परिवृत्तेति चेन्नेदमपल्पित स्यात्‌! यद्यपि बहबोऽस्मासु 
मेधाविन- प्रतिभा-गाछिनि ऋलुमार्गे-गामिन विविध-विद्याप्रस्थानेषु प्राच्येषु 
प्रतीच्येषु वा पुरातनेषु नूतनेषु वा व्यवसायिनो जेजीयन्ते, तथाऽपि 
वेदविद्या-विचारे तथाविधा सन्तीति नाल स्मो वदितुम्‌ । सन्तोऽपि विरला 
पाश्चात्यपुराण-सिद्धान्तेषु odie ager चालयन्ति परिभ, 
यस्य फलितिषु तु न लक्ष्यते वैशिष्ट्यम्‌! अथ सन्ति चेष्िश्ेषा ते 
ఇ विषय-विस्तरेष्वग्रधान-तथ्योपलन्धिषु वा ఇష, aig तु सेव 
पारचात्याना दृष्टि, ते प्रकल्पिति waren, तैविभावित एव॒ షరా 
धमसमय-सिद्धान्त , तेभ्य समुद्‌भूतमेतिह्यमेव शिष्ट-सम्मतम्‌ । इद ad: 
मवलस्ब्य वेदमन्त्र-पद-पदार्थ-चरित्रविचार क्रियतेऽस्मदीयनव्येः विद्दि । 
तेः प्रतिपादिता बबेरप्राया एव aaa, प्राकृतेषु अग्नि-वाय्वादित्य- 
पजन्यादिषु देवताभिमान-नडबुद्धय., शि्ुजनता-कल्पनाकल्पानि कवित्वानि । 
अहरह रुदयत्यप्यरणे अहरहराश्चर्य-चकिता उषोदकषने, रात्रिस्मरण-मात्रेण 
साध्वसावेश्  तेषामुषीणाम्‌ । एवमादयोऽभिप्राया सामान्येनाद्यापि न 
जहति वेदबिचार-पवुत्तिम्‌ । अत्रैक ఉగ उदाहराम.! अय च अधुना 
शिष्टाचारप्राप्त सम्प्रदाय सञ्जात, यत्‌ सर्वेरपि नव्य-मार्गेण वेदारथ- 
विचारे भिपमाणे वेद-कवित्वस्य रामणीयकं कीर्तेनीयमिति । तत्रापि 
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उषस्य-सुक्तानि पाश्चात्य. दशित-पुर्वाण्यपि श्रेयोविषये शतङोऽपि वक्त- 
व्यमिति उदाहतानि भवन्ति । सन्त्येव बहनि सूक्तानि काव्य-शोभा- 
वहानि वेदे, तत्रापि షా उषस्यसूक्तेषु । नात्र विवदामहे । परं 
तु तथा वरण्यमानाना चारुकविता-सुक्ताना तै प्रतिपाद्यमान तदभिमतं 
तात्यथं क्वचित्‌ सयण-भाष्यानुरोधेन साभित तथाविध-सडकीर्तनानगण 
समुत्कष नावहति, प्रत्युत, ते च कवय बालिदावद्धय स्वसाधारण- 
व्यतिकरेषु रब्धाल्पतुष्टयः क्वचिदुन्मत्तप्रलापालडकृतवबदना इति च 
निरूपयेदित्यसन्चयम्‌ ॥ 

अतारिष्म तमसः पारमस्य” (१-९२-६) ऋषौ agit गोतम एवं 
कृतज्ञतया सम्मदेन च॒ देवता-स्तवमातन्वति, एषां वेदाथ-विमशिनामर्था- 
विष्कार-नये केवलमभिधा-वृत्यैव भावो ग्राह्य, न पुनस्तमसस्पारस्य तरणेन 
अन्ञानस्यान्तो लक्ष्यते, व्यतीताया रात्रौ अहरह सुप्तोत्थानमेव sta | 
ऋषिपदेन विश्रुतानामेषा तपस्विना सन्तमसान्धा राचि- प्रतिभय-जननी 
किल भूतप्रेतपिशाच-भूषिष्ठा । अन्यदस्ति चित्रम्‌ । ऋषिषु यजनायो- 
पविष्टेषु, उदिति एव सूर्ये पुनरुदयाय प्रार्थयन्ते ¦ एषा కానా 
वेदपारायणमहिम्नैव सूरयः उदेत्य दिवमारूढ इति तेषां sem: किल 1 
स्यान्नाम तादृशो जन-सामान्यस्थाप्यचिन्त्यो मृढ-विश्वास., कि ते नाज्ञा- 
सिषुरिक यद्रातरेरपाये प्रभात, तच्च परिणतं दिन, दिनस्यान्ते రాగా 
इति ? नाविदित तेषामिति हक्य वदितुम्‌, “न दैव्यानि प्रमिनती 
व्रतानि ऋतस्य पन्थामन्वेति साधु” (१-१२४-२, ३) एवमादिमन््र- 
दृष्टिषु जाग्रतीषु ! एवजञ्जातीयकान्यसडगतज्पितानि मन्त्षटष्वाये- 
पितानि भवन्ति पाङ्चात्यवैदष्य-विनीताना नव्यभारतीय-वेदविद्याविचारिणां 
मन्त्रा्थग्रहुण-सरण चेदनुगच्छेम (| 


wy यदि वय वेद-मन्तान्‌ serait मह्षीरिचाधिकरत्य बहो. 
कारादागत Frere अविस्मरन्तो विवेक-सनाथया विचार दृष्टया 
वेदान्‌ पर्येम, सद्य प्र्वसो wag भ्रमस्य, वेद-सुक्तानि न are 
कल्पनादैश्यानि बालिश-कवित्वानीति स्पष्टतामीयु , मन्त्-रष्टार. सत्यश्रुतः” 
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कवय इति wi यदि च श्रीमदरविन्दचरणे प्रदङ्ितमध्वान भ्रविशेस, 
at भवति కా इति ध्रुवम्‌ । सन्त्रष्वारोपितानि अनुपपत्ति-प्रचुराणि 
प्रल्पित्तानि पलायित्तानि स्यु \ दुरवगाहानि दुनिणेयानि बहुनि स्थलानि 
मन्त्रेषु सुगमानि भवेयु । अयं व्यतिरेकतो लाभ, अन्वयतस्तु अयम्‌ | 
मन्त्र-द्शिनामध्यात्म-समुद्चति , सुक्त-मन्त्रेषु निक्षिप्त गहन तत्त्व, देवताना 
स्वरूप, इत्यादीन्यधिङ्रत्य भ्यते ज्ञानम्‌ | उपनिषत्सु क्वचित्लक्ष्यमाणा 
दुरवगमाश्चा- स्पष्टा भवन्ति । अन्ते चेदम्‌, पुराणेतिहास-तन्वशास्त्रादीना 
वेदमूलत्व-कौर्तन, वेद-साराशोपवृहणमेव मुख्य प्रयोजन इति च उद्घो- 
षयन्ति तत्तदृग्रन्थ-प्रमाणवाक्यान्युपपन्नानीति निदचयङ्च लभ्यते । तस्मा- 
TAS बहुधा अनुतप्राय-कल्पनाविद्धाना पादचात्यमतावम्बि-बेदवादाना 
निरासो न्याय्यः । वेद-विचारे यावज्जीव कत-विद्याना सिद्धान्तस्य 
मूलतो विरोधादरविन्दपादीयो वेद-गुप्ताथवाद उपेक्ा-क्षम इति वादः 
THAT: ॥ 


अथ द्वितीय आक्षेपो विचार्य समाधीयते । सायणीयसम्प्रदाय- 
व्याख्याविरोधात्‌ परिहरणीयो वेद-रहस्यवाद इति ह्युक्तम्‌ । किमिय 
अनादे कालादागतं कमपि सम्प्रदायमवलम्ब्य मन्त्राणा सायणीय-व्याख्या 
TIM, उत, व्याख्याता सायण आचाय स्वयमेव वेदभाष्य-विरचनेन 
मन्त्राथविचार-सम्ब्रदाय नव्य ` नवीकृतं वा प्रारेभे ? सम्रदायपद-श्वणा-. 
दुद्गतो भवत्ययं प्रन. । यतो मन्त्रव्याख्यानेष्वय व्याख्याता वेदाना 
कर्मपरत्व उद्घोषयता सम्प्रदायमवलमस्बते प्रायशः ! क्वचित्‌ पौराणिकं 
एतिहासिक वेदान्त-शास्तरीयमन्य वा सम्प्रदायमाश्रयते । मन्र-व्याख्यानेन 
वेदाना कर्मक-परत्वं निरूपयितु परिकरबन्ध कृत. सायणेनेति निविवादम्‌ । 
तस्मादत्र आरादपि कमेसम्पकं-राहित्य ज्ञान-मोक्षाक्षर-प्रक्ंसा च दश्यते, 
तत्र॒ Rea प्रयोजनाभावमालक्ष्य तदनुरोधेन अर्थ-विवति 
साध्नोति । यत्र॒ पूरवर्यस्कादिभिः ज्ञान-परशसापर किमपि सृक्तमुदाहूतं 
तत्‌ परिहरतुमक्षम तादुहञा-मन्त्राणा अस्मुटार्थेषु स्वरसत्वाभावमुपदिशन्‌ 
स्फुटेषु शब्दार्थेषु मत्यन्तर-विरहाद्‌ अध्यात्म-परतया व्याख्याय watery 
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gage निगच्छति । अत्रेदं genta प्रदर्शयाम, सर्वेषां वेदाना 
. आम्नायपदवाच्यानां यज्ञादि-कर्मेव प्रयोजनम्‌ ।! ये च न कियार्थास्ति 
निरर्थका इति प्रतिपादयति जेमिनेराचा्थस्य “आम्नायस्य क्रियात्वात्‌ 
आनथंक्य अतदर्थानाम्‌. . ” इति सुत्रम्‌ | ज्ञान-मोक्षाक्षर-प्रशसा-विश्रुतानामपि 
मन्त्राणा कर्मसु चिनियोगमामनन्ति geet । तथा च सुप्रसिद्धस्य 
र्घतमसस्य अस्य वामस्य' इति सूक्तस्य विनियोग उक्त । “ల్ని 
वेवदेवदासत्रे वैश्वदेव निविद्धान द्प्रतीकम्‌ । तत्र अस्य वामसयेत्यादिक 
_ Grenier प्रथम प्रतीक" इति सूत्रितम्‌ ! aint सायणीयभाष्ये 
भस्य सूक्तस्य प्रथमर्चो व्याख्यानस्यान्ते एता पडक्तौः पद्यामः । “एव 
उत्तरत्रापि अध्यात्म-परतया योजयितु श्चक्यम्‌ ।! तथाऽपि स्वरसत्वाभावात्‌ 
्रन्यविस्तर-भयाच्च ఇ అ, यत्र श्रा सुपर्णाः इत्यादौ అలా 
ध्यात्मिको ह्यर्थः प्रतीयते तत्र प्रतिपादयामः! अथ मन्त्रो यास्केन 
व्याख्यातः (नि. ४-२६)” इति । अस्य वामस्यः इत्यस्या ऋचः 
अध्यात्म-परता अस्फुटार्था किल, रा सुपर्णाः इत्यादिस्तु अन्यथा शरणं 
नास्तीति अध्यात्म-परतयेव व्याख्यायते । ऋक्षु कर्म-परतयेव व्याख्यात. 
व्यासु एतादृक्लाध्यात्मिकार्थो न॒ स्वरसतां आवहतीत्यभिप्रायः सायणीय 
स्पष्टः । एवमादिष्‌ स्थलेषु वेदान्तिना तत्रापि अद्ैत्येकदेशिना ares. 
दायक मतमवलम्ब्य व्याचष्टे, क्वचित्‌ पुराण-कथा क्वचि्पुरावृत्तान्य- 
वलम्म्य ఇ एव age: कृतेन प्रयासेनापि वैदिक-कमंपारम्यवादिना 
वेदवाद-रताना पक्ष. न समग्रत. समवलम्न्यते ! निजोक्तिषु पूर्वापर. 
विरोधानलक्षयन्‌ पुवेतन्त्र-सिद्धान्तविरोध area वा मन्त्राणा 
एेतिहासिक-पक्षाश्यणेन करोति व्याख्यानम्‌ । कथं वेदमन्त्रवर्ण-नित्यत्व- 
स्थापनपरेषु जेमिनीयेषु सूत्रेषु जाग्रतु गौणी वृ्तिमिनाभित्य॒पुरावृत्त- 
पक्ष शक्योऽवलम्बितुम्‌ ? सायणस्तु राजवृत्तानि युद्ध-कथा अन्यानि 
च पुरावृत्तानि मन्प्रष्वडगीकृत्यैव तात्पयेमाचष्टे । विभुताङ्व वासिष्ठ 
वेशवामिच्रमण्डलीय-शपथाभिनशाप-सुक्तर्चोऽत्र निद्यनम्‌ । अथवा तदाः 
स्थलेषु दृश्यमानेषु स्थालीयुलाक-न्यायेन एका सायणभाष्यपड.क्ति उदा- 
हरामः । “अवोचाम रहुगणाः अग्नये नधुमद्रचः । दुम्नैरभि प्रणो. 
ॐ 
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नुमः (१-७८-५) ॥ अस्या ऋचो व्याख्याने सायण आह~“ऋछषि 
कृत॒ स्तोत्र अनया उपसहरति । रहूगणस्य पुत्राः वय गोतमा". 
इति । अत्र॒ वेदापौरुषेयत्ववाद-पश्चोच्छेद कृत । अयमेव व्याख्याता 
वेदनित्यता-सिद्धान्तिना पुवतन्त्राचार्याणा मतमभिमान्य वेदाथेस्य भकाश्षिका 
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तदिह परीक्षितव्यम्‌ ¦! को वा सम्प्रदाय सायमेनावरभ्बितः ? 
wart एवेति वक्तव्यम्‌ | सायणाद्रहो कालात््रागेव क्मपारम्य-वादिना 
सम्प्रदायो विदितचर इति नाज amr पर तु अन्येपि वेदा्थविचार- 
सम्प्रदाया अत्यन्तप्राचीना आसन्निति सन्देह-गन्धोऽपि न भवति यास्केन 
उल्लिखिता सन्ति aga पक्षा । अधिभूताधिदैवताध्यात्मवादिनः, एेति- 
gies, याज्ञिकाः नेरक्ताचेत्येवमादय । अधियन्ञ-अधिदैवत-अध्यात्माख्य 
त्रिविधं ज्ञान वेदाट्लभ्यत इति यास्क-निरक्तादवगम्यते । न केवल 
यज्ञ-परमेव भवति मन्त्रणा व्याख्यानमिति मन्यते यास्क | सप्रमाण- 
मेतत्‌ पुरस्ताद्‌ उपपादयिष्याम । इदमत्रावधेयम्‌ । निरक्त-बहहेवता- 
fara अवलोक्येव सायणीय वेदभाष्य विरचितम्‌ इति निविवादम्‌ । 
निरुक्तकारमुदाहरता भाष्यकृता नातपस्काय मन्त्र-रहस्य उेवता-रहस्य वा 
प्रत्यक्ष भवतीति यास्कोक्तं a कलितः नोल्किखित, कमंपरव्याख्यानाय 
तदडगीकारो नापेक्षित इति विशदं भवति । तस्मात्‌ सायणीयवेद- 
भाष्येण अध्यात्मदेवता-तत्वादिरहुस्याना निक्षेपो वेद इति चिरन्तनमेतिह्य 
तिरस्कृतम्‌ । सायण-भाष्यदेवोद्गतो नूतन. सम्प्रदाय, येन॒ ऋच. 
watt यज्ञकर्मेक-परा इति प्रत्यय सर्वजनीन सञ्जात । यद्यपि 
यज्ञपरत्व-वादो मन्त्राणां त्राह्मगेभ्य समुद्भूत, तथाऽपि अध्यात्म-रह्‌- 
स्यादिपरतया मन्नाणां ग्रहण आसीत्पुरेति विश्वासो ' विदितचरः प्राचा 
विदुषाम्‌ अत एवं मन््ाणा वेदपुरुषात्मतया पावनत्व-वीर्थवत्व-युन- 
नीयत्वादिकमेतिह्य॒ पुरातन-भारताभिजनेषु पुराणेतिहासेषु साक्षात्कृत-पर- 
तस्वाना महामनसां निबन्धेषु निरूढमभवत्‌ । प्राक्‌ सायणीय-वेद- 
भाष्यात्‌ न केनापि वेदानां सम्पुणं व्याख्यान प्रणीतम्‌ । प्रणीतमिति 
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qa aad, ఇష नोपलभ्यते [ यत्र॒ क्वचिधिबद्धमपि, wre: उप- 
लभ्यते, भागश एवं निबद्धं वा स्यात्‌ । चतसुणा सब्राह्यणारण्यकाना वेद- 
सहिताना व्याख्यानं ब्रह्माण्ड-प्रयासेनाबध्य कर्मेक-परता वेदाना सम्थया- 
मास॒ व्याख्याता सायणाचार्य. । तस्मादस्य चतुर्वेद-भाष्य समस्तपण्डित- 
मण्डलमावजयतीति नात्र चित्रम्‌ । कि तु सायणीयः सम्प्रदाय एक 
एव चिरन्तनो वेदा्थविचार-सम्प्रदाय ede अपल्यित प्रतिपक्ष 
धूवहेणेत्यखम्‌ ॥ 

अथ जघन्योऽय तृतीय आक्षेप. ! यदेदार्थ-विचारे प्रामाणिकाना पवे- 
मीमांसकाना सिद्धान्तस्य विरुद्धत्वादनादरणीयो वेदगुप्ता्थ-पक्ष इति | 
वयमादिषेदसहितासुक्त-तात्यर्यावगाहै प्रवृत्ताः, तस्मात्‌ मन्त्राथ-विचारोऽत्र 
विषयोऽस्साकम्‌, न ब्राह्यण-वाक्या्थविचारः यत्न तु पु्वेतन्त्र-विचक्षणाः 
प्रामाणिका भवन्तु नाम । ्राह्यणानि सन्त्रार्थ-विवरणानि तत्र॒ तत्र 
यज्ञोपयोगीनि भवन्तीति हितोरेव सायण प्रथम ब्राह्मणं व्याख्याय ततः 
पर तदनुसारेण ऋचां व्याख्यानमारेभे ¦! आह च मेषष्यारम्भे--ब्राह्यण- 
स्य॒ मन्त्रव्याख्यानोपयोगित्वात्‌ आदौ ब्राह्मण आरण्यकाण्डसहित व्या- 
स्यातम्‌, अथ AT तत्र ब्राह्मणोदाहूरणेन ' मन्त्रात्मकः सहिताग्रन्थो व्या- 
ख्यातव्य इति । तदत्र अस्मत्सिद्धान्त ॒सायणीयसम्प्रदाय-विरुद्. इति 
बाद सुबोधः! मीमासकास्तु न क्वापि मन्त्र-सहिताना व्याख्या 
चक्रुरिति श्रूयते, न वाऽस्त्यवसरः ¦ ब्राह्मण-वाक्यान्यादाय तदनुस.रीणि 
स्मृतिवाक्यानि वा क्वचिदालोच्य वाक्याथे-निष्कर्षाय समीचीन पन्थाः 
परिकल्पितो dra ¦ तेषा धर्म-जिज्ञसा मुख्या, न ఇగ 
मीमासा। अत एव न कैश्चिदपि पुवेतस्त्राचार्यः वेद-सहिता व्याख्याता, 
व्याचिख्यासिता वा । सूत्रकारो जेमिनिनं प्रवृत्तो मन्त्राथ-मीमासायाम्‌ । 
न॒ at शबरस्वामी तद्भाष्यकारः | नापि मटूपादाः i किमू वक्तव्य 
अर्वाचीनेर्मीमासकंनं चिन्तितिमिति । उत्तरत्र प्रसक्तौ मीमासक-सिद्धान्त- 
मधिकृत्यास्ति वक्तव्यमित्येतावतेव विरमामः । धमे-मीमासकानां wea 
मीमासाया आदरोऽधिकायो वा हशविषाण-सोदरता भजत इत्यत्र 
wat । परिहुतो-विचारित-रमणीयः कनिष्ठ షా | 
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अथ सायगीयभाष्यशत-गुणदोषस्मरणपुरस्सर वेदा्थविचार-प्रवृत्तना सा- 
यणो न केवलमव्यन्तमुपयुक्त , अपि त्वनिवायं एवेत्युपपाद्य सिद्धान्त 
पक्षमःचक्ष्महे । भरतखण्डगत-नानाविषयवास्तव्य-विद्रःमण्डलीपाण्डित्य-निर्मथित 
वेदास रमुप दाय वेदान्‌ व्याचख्यौ सायणः । महानयमुपकार उत्तर- 
कालिक-वेदविद्या-दिचारिणा इरयःइयस्‌ ¦ पदपाठ-सहिताना सहितःस्थ- 
मन्त्रणा व्य.ख्यानावसरे agaist विषया उत्लिख्यसते--प्राचीन-प्रमाण- 
waar उदाहरण, विविधान्येतिदह्यालि, निघण्डु, सूक्तमन्न-पद- 
तत्समुड याना अर्थं, क्ववचिदर्थस्तिराणा सस्भ्व, ऋऋ्वा छन्दोव्याकरण- 
स्वरप्रक्रिया-इत्येवमादिषु सायणीय-मष्यानुगृहीतेषु सत्स्वेव, तत्पर ణ్‌ 
गुणदोष-विचारस्यावकाञ सम्भवति | अर्थविचार-शन्यैरपि वेदिकेरध्ययन- 
पारायणपरः पदपाठ-युक्ता सहिता कण्छ्स्या कृत्वा न चेदरक्षिष्यन्त 
सायण-भाष्यस्यैव नाभविष्यदवकाश. \ एवभेव सायणीय-भाष्य न चेद्‌ 
अभविष्यत्‌, अन्धकार-बन्धुरो दुरवगाह एवाभविष्यत्‌ वेद्शब्द-समुदायो- 
ऽस्माकम्‌, वेदगुप्ताथेपक्ष-परीक्लाऽपि दुर्घटाऽभविष्यत्‌ ¦ तस्मात्‌ प्रसनीय. 
कृतज्ञतया प्रयोजन-गरिमा सामान्यत मन्त्रपदयाठ-कब्दरूपावतार-वाक्या- 
न्वयप्रसगेष्वित्यल विस्तरेण । पर तु या्ञिक-पारम्य व्रढयितु प्रवृत्तेऽरिमन्‌ 
व्याख्यानं चछिद्र-बहुल. स्वप्रयोजनस्यापि अनावश्यक अनृजु. पन्था स्फुटा 
स्फट-रहस्या्थसन्तरेषु कर्म-परतया व्याख्यानाय अवलम्बित इति पुरस्तात्तत्र 
तत्र॒ मन्त्रा्थ-विचारेषु स्पष्टीभविष्यति । अयमप्यकिञ्चित्करो लोप 
सायणीय-भगीरथेप्रयत्नसाधित-वेदमन्त्रतात्पयपिक्षया ! TST मन्त्र-तात्पर्यं 
साधितम्‌ ? ఇగ सन्नाणा प्राधात्येन कर्मसु विनियोज्यत्व अर्थात्‌ 
कर्माडगत्व अत एव कर्मेकपरत्व साधितम्‌ । अथ fe फलितम्‌ ? 
वेदानधिकृत्य यत्पुरातनसेतिह् तदसत्‌, वेद-पावनताया- प्रतिष्ठेव 
निमूलिता, अध्यात्मतच्व-देवतास्वरूपसाक्षातकारादि-बहुरहस्यनिक्षेपो वेदरा- 
श्िरिति विश्वजनीन-वि्वासस्य निराधारता । निगमागम-पुराणेतिहासो- 
द्घोषिता वेदमूरकातिगहन-तयोज्ञाननिष्ठा-रहस्यादिकथा सर्वाऽपि ब्रह्याण्ड- 
परिमाणकल्पा काल्पनिकौ केवल गाथा ! नेह अध्यात्मनि.श्रेयसादिक 
द्रष्टव्यम्‌, तत्तु वेदान्ताख्यासु उपनिषत्पु । सन्त्रात्मके सूल-वेदे ai 
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साधनमेव लक्षगीयम्‌, येन గగ धन बल प्रजा पश्व. गवाह्वादय, 
पुष्टि gfe हिरण्य भृत्या विजयः अराति. wea प्रतिस्पधिना 
निन्दकाना विनष्टि--एवमादि-फएलावाप्ति सिद्धयति । एताद्श्रफल-प्ाप्तयु- 
पायभूतौ यागो वेदे विवीयत इति साथगीय-मन्तभ्याद्या-बल्रावलम्बनेन 
नव्या प्राचीनर्षीणा पृयण्जनता fig प्रवृत्ता इति భాగా अन्याय्य 
भवितुमहति ? यद्यपि स्वल्पश्च साथणेनाडगौकृता अध्यात्मतत्व-सत्ता 
मन्त्रेषु, यद्यपि तस्य महर्षिषु पुज्यता-बुद्धि , देवता अस्तित्व-परत्यय , 
मन्त्रेषु पावनत्व-वीर्थेवत्वादिविश्वासश्चासन्‌ » तयापि प्रतीच्या वेद- 
बाह्यास्तदनुयायिनो नव्या = भारतीयाश्च, साथगो व्यास्याता स्वीय- 
कालिक-मूढविश्वासभागस्वामीति पुवेक्ति-परग्रत्ययनेयताविशिष्ट-मनीषा- 
सूपस्तस्थापराध क्षन्तव्य इति భ్‌ కావాలిగా नेदमाश्चयेम्‌ । तेन 
हि महानुपकार कृत॒ सम्पु्ेवेद-व्पास्थानदामेन । यतो यावदयेक्ष॒स्व- 
कल्पना-सिद्धान्तस्य सामग्री सम्पादिता । पर तु पशुब्र्यजीवन-सुख-भोगे- 
इवथे-प्रसक्तानि जहडक्र-मनप्ारमूलक-ईषगपोषगादिमहाफलानि याक्ञिक- 
कर्माण्येव वेदतात्प्ै-हुदयमिति सहलाधिक-सुक्ते अयुतायिक-मन्वर ब्रह्मकोशे 
frees निविचार निर्भयं च प्रतिपादयन्सयेवेके पवेषाम्‌ । तथा सति, 
तेषा मत पूर्वतन्त्र-सिद्ान्त वा ईवरगीता “सर्वश्च वेदेरहमेत वेद्य. 
वेदान्तकृदेदविदेव चाहम्‌” इति वेद-पारम्पमुद्धोषयन्त्यपि ईद्शान्‌ वेद- 
वादरतानविपर्चितो निन्दतीति किमत्र चित्रन्‌ ? 

जयस्मत्पक्षस्सारत उपन्यस्यते । ऋग्वेद एवात्र विचार-विषयः | 
अस्थेषा वेदाना स्थान जन्यत्र विचिन्त्यते, ఇలా रहस्यार्थो वर्तते | 
स॒ एव वेदसुक्ताना वैदिक-यजनस्य च आन्तर. परमार्थश्च भवति ॥ 
अनेन सायण-प्रतिपादितो वेदानां बाह्यार्थोऽस्माकमभिमत इति प्रतीत 
भवति, सायण-व्याद्या क्वचित्यदस्य वाक्यस्य ऋचो वा భగ 
परता-सावनायापि नोपयुक्ता भवतु, नाव्या वा भवतु, कतिपयेषु 
स्थलेषु aa निष्पौडिता अर्था असडगता वा भवन्तु । तथाविधानि 
स्थलानि यथावसर दशयिष्यामः । पर तु इद स्वंमस्माकमुपेक्षयम्‌ | 
विस्तरशस्तत्र तत्र॒ अर्भानुपयत्तयो दृश्यमाना अपि समासेन बहिर्याग-तद- 
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नुरुद-देवतादिपक्षसमर्थक तदीय मन्त्र-व्याख्यानमतमभ्युपगच्छाम । मन्त्राणां 
आन्तरार्थस्तु गुप्त , यस्य Tee कञ्चुकवदवतिष्ठते । आरण्यकसहिताना 
ब्राह्मणाना युगादत्यन्तप्राचीन मन््-्रष्टूणा युगम्‌ । तेषा महनतत्त्व- 
विदा गृढ-भाषया गोपितना गोप्याना कोश ऋग्वेद ¦ तेषा ऋक्सुताना 
समुदायमेव ऋण्वेद-सहितामाचक्ष्महे ¦ तानि पुनः सूक्तानि नास्मत्परिचिता- 
नीव कदित्वानीति बोध्यम्‌ । प्रत्युत, साक्नात्कृत-घर्माणां ऋषीणा श्रवणा- 
area निर्गता ऋचो मन्त्र-दृष्टय इति चिरन्तन व्यपदेश भजन्ते | 
परादुर्भाविप्रभावत ज्ञब्दतोऽ्थेत नाद-परिष्न्दविशेषतहच मन्त्राणां dard 
दृष्टफलकत्व च सुप्रसिद्धे ¦ ऋषेमेन्त्र-द्रष्टुरन्येषा च पुरुषाथ-साधना- 
यालोकिकोपाय-भूतो wa इति प्राचामाचार्याणा मत अस्मदभिमतम्‌ | 
एषा मन्त्रणा gaat भवत इति प्रागुक्तम्‌ । तत्र अन्तर्थं आन्तर- 
sire आध्यात्मिको वा परमा्थ-सत्य । इदं च रहस्यमुषीणा विदित, 
तच्छिष्याणा च, ఇ च गुरुभ्यो महषिभ्यो दीक्षा అలి अन्तरडग- 
शोधनसाधनादिभि अन्तयेजनाय సా देवेभ्य स्वीय ఇ 


wr ते प्रतिदत्तमादाय अध्यात्माभ्युन्नत्या अधिलोकाधिदेवतसम्पत्ति 
प्रापु. ॥ 


अन्योऽर्थो बाह्यः स्थूलश्च जनसामान्योपयोगायावस्थित, देवताराध- 
ना्यसतुष्ठीयमानेषु यागेषु प्रयोजनवान्‌ भवति । एवं अर्थ-दयवान्‌ प्रयु- 
ఇ Tel मन्त्रेषु । स चोपाय अआवक्यकोऽभूत्‌, येन॒ वेद-रहृस्य- 
जञानादिक अनधिकारिभ्यो रक्षितम्‌ । अपक्व संस्कार-शून्य साधारणो 
जन॒ अज्ञानाद्‌ दुविनियोगाटवा विपत्ति-शरव्यता मा गमदिति रहस्याथे- 
स्तस्मात्‌ सवृत्य गोपित. । क्थ नु खलु अपरिपक्वं दुर्बलं जन- 
सामान्य अध्यात्म-निव्यवसाय आतत्मार्थ-जीवनाय देवार्थशरीर^यात्रायै वा 
साधिकार भवेत्‌ ? 

एव अ्थहयवच्छब्द-प्रयोगव्यवस्था fares साधिताऽपि अनायासेन 
स्वभावतो निष्पादितेति बोध्यम्‌ । विचारपुलिका प्रयोग-व्यवस्थेति चेत कथ 
स्वभावत, शरम-विरह साधिता स्यादिति वक्तु युक्तमिति तित 
भा भूत्‌ ! a आदिकालिकभाषा-स्वरूपोदयोपचयान्‌ feria यद्यपि 
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चतुष्टयी शब्दाना प्रवृत्तिरिति भहाभष्य-वाक्यानसारेण जाति-क्रिया-गुण- 
द्रव्येषु वा जातौ वा शब्दं सडकेतितो भवति, तथाऽपि आदि-काले 
मातुषाणा भाषा न यदृच्छया सडकरेत-मुला अर्थ-भत्यायिकाऽमदिति 
मन्तव्यम्‌ | स च सकैत नियतकब्दार्थ-सम्बन्धरूप दुश्वरेच्छेत्येके । 
अस्य॒ शब्दस्य अयमेव नियतोऽ्थं इत्यस्य aerate. । यद्यपि 
शब्दारथ-सम्बन्धो नियत इति व्यवहार-सिद्ध सवसम्मतोऽडगीकर्तेव्य 
तथाऽपि महाजने तेषा ఇష్‌ सम्भूय अस्य॒ शब्दस्य अयमं इति 
went निर्णीतो बहो कलादागत इति భా | वृद्धपरम्परागतः 
ఇంగ ईइवरेच्छा वा भवतु, महाजन-निर्गोतो वा भवतु, उभय- 
याऽप्यनुपपत्तिदृश्यते निरडकुशस्य यद्च्छा-निर्मयस्य निधुक्तिकस्थासम्भवात | 
नियतस्य शब्दा्थ-सम्बन्धस्य रूढत्वादेव सडकेत-सिद्धङ्ष्टव्या | सास्ना- 
लाडगूल-खुर-ककुद-विषागाथरू्पे गोशब्द सडकेत्यते ¦ अस्मिन इद 
Tae प्रयोक्तव्यमिति न केनापि नियमो विहित, यदनुसारेण सिद्ध 
डकेत इति शक्य वदिवुन्‌ | रूढत्वात्‌ सिद्ध asta इत्यत्र न 
कस्यापि स्यादक्षेप । कय पुननियतेष्वरथेषु रूढा शब्दा इति न्याय्य 
mq । रूढिनमि नियता प्रसिद्धिः क्षुण्णे वरत्मन्यभ्यासबलात प्रसिद्धौ 
सत्या, नियतत्व ॒प्रयोग-बाहल्यादनर्थान्तर भवतीति बोध्यम्‌ | 

wy aig नियत प्रयोगविशेष लष्ध-प्रचारो भवति, fe वा 
मूलं ॒निदिष्टस्य नियत-प्रयोगस्व ? अस्थोत्तर शब्दभूल-स्वरूपज्ञानायत्त 
वक्तव्यम्‌ । बाह्याभ्यन्तरेन्धियार्यादनुभवाना इारीराग्निवायुसथोगज-निमथिन 
नाडप्रत्युदोधस्याविष्कृतिरेव मानुषी वाक्‌ TT | 
भवति । आदौ पुरायुगेषु मानुषी भाषा न सडकेत-पद आरूढा । 
सामान्य-जनाना बहिभुवन-प्रत्यन्नानुभवाना, तथा महर्षीणा आभ्यन्तरः 
साक्षात्कार AAT TM ATTA च शारीरकनाडी-प्रत्ुट्टोधस्य कण्ठ-ष्वन्या- 
त्मना निगमनमेव पुराकालिक-मानुष्यकभावितमिति Wea । बहिरन्तर्वा 
कसिमन्तप्यथेऽनुमूते, तङ्ग्राहिण्या हदथ-स्थया बुद्धया (अप्राकृताना ) केवल- 
नाडीमयान्त शरीरस्यया कयाऽपि ఇషా (प्राङृताना at), प्रेरिता కాగా 
बोधाविष्कृति अकारादि-वर्णात्मिका वामिति कीयते , नानन्तर-काि- 
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ष्विव జ్‌ अय शब्दो वर्तेत इति बुद्धिस्थ aaa परिनिष्पन्न 
wag युगेषु । प्राणिना यथा “जायते अस्ति" इत्यादिषड्भाव-विकारो 


रोक-सिद्ध., तथा भाषायारच उद्भवाभ्युदयादिषु प्रवृत्तेषु seared. 
नियमजन्या रूढि सिद्धा भवति । सूक्ष्विचार-सपिक्षोऽय विषय भाषा- 
तत्वविदा सुगम । अन्यत्रास्माभि ` स्फोटसिद्धिप्रकाशे" विचार्यत इत्यत्र 
यावदवक्य साराद्चमेव ब्रूमहे । वेद-युगे प्राणवीये-सम्पन्न शब्द క్‌ 
wee स्वजाति-गुणादिक प्रत्याययन्‌ एव प्रवृत्त 1 एकस्मिन्न aga 
शब्दा. एकस्य शब्दस्य बहवोऽर्थादिच पदाना यौगिकत्वादेव प्रयोग-वहात्‌ 
परिनिष्ठिता ।! अस्मादेव हेतोर्वातूना agua भणन्ति । (सयोगो विप्र 
योगङ्च साहुचयं विरोधिता प्रकरणम्‌” इत्यादिभिर्वाचकत्वे नियन्त्रिते, 
व्यवहार-सौकयं सम्पादितम्‌, अस्याल्डकारिक-लासनस्य मूल वेदे द्रष्टव्यम्‌ | 
यद्यपि वैदिक-पदाना प्रयोगवशात्‌ काचन रूढिश्च निष्पन्ना, तथाऽपि 
यौगिकत्व न tas न व्याहतम्‌, fe तु तदेव शब्दस्य प्राण 
वदवस्थिततम्‌ । अपर च, गत्यर्थादिधु धातुषु शतशो वर्तमानेषु वस्तुत. 
गति-विरेषादिष्व्थेष्वेव ते वर्तन्ते । यथा वा सम्प्रति सस्कृतभाषायां 
व्यवहारे ब्राह्मण भोजय, गा चारय इति वक्तव्ये, चरण-भोजने 
समान-धात्वर्थे इति कृत्वा ब्राह्मण चारय, गा भोजय इति अविलेषेण न 
प्रयुज्ज्महेः एवं विशेषत पदग्रयोग-वेशिष्टच द्रष्टव्यम्‌ । वैदिक-पदाना 
समानवात्वर्थाना सूक्ष्मो भेद प्रायेण विनष्ट इत्यद्धा । तथा agers: 
gre यादल्लन्धानि ग्राह्याणि ¦ एव व्यवहारसौरभ्य-सम्पादिका 
काञ्चन रूढि प्राप्तान्यपि वैदिकानि पदानि प्राधान्येन यौगिकान्धेवेति 
अत्र भेवति रहस्या । अग्नीन्दरादीनि पदानि देवता-विशेषेष रूढान्यपि 
बहटषु॒स्थकेषु॒गुण-वाचकानीव प्रयुज्यन्ते । "अङगिरस्तम" ` इन्द्रतमा 
इत्यादयः शब्दा पदाना यौगिकत्व द्योतयन्ति! यानि संज्ञा-पदानि 
रूढानि, तान्यपि गुण-वैशिष्टच व्यञ्जयन्ति | एतादृक्ौ वेदभाषा-दह्ेव 
अनन्तर-कषु सस्कृतभावाया दलेष-बाहुल्याय अकल्पिष्ट । वेदे अयत्न. 
सिद्ध क्वचिद्‌ gaat ఇళ్ల वा प्राय शब्दः | 


cee संस्कृतभाषाया तु 
प्रायो बु निष्पाद्यन्ते र्रुष्टा शब्दाः | 


एवं ऋण्वेदसंहिता- 
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भाषाया आद्या दशा ऋचा द्रचर्थता-सम्थेनाय अनुकूलाऽमूदिति बोध्यस्‌ 1 


सेवा किल तेषा ऋषीणा srt प्रक्रिया, यया मन्त्राणां 
अन्तबेहिङ्चाथं शक्योऽभवदुपपादयितुम्‌ 1 यथा स्थूलो बाह्यश्चा्थं प्रकृतान्‌ 
धदार्थान्‌ आवेदयति, तथा आन्तरः सुक्ष्मोऽ्थं आन्तरडगिकान्‌ आध्या- 
त्मिकान्‌ प्रकृतिगतोत्तमाश-सम्बद्धान्‌ गूढ-भावान्‌ लक्षयति । यतो बाह्या 
सर्वाऽपि सत्ता आन्तर-सत्तायाः सडकेत-भूतेति प्राचा आसीद्‌ दृष्टिरिति 
प्वोक्तमवधेयम्‌ । नेयं केवलं वेदर्षोणामेव बहिर्भुवने सकेत-बुद्धिः आसीत्‌, 
अपि तु अन्यत्रापि भूमण्डले मानुष्यकस्य आदिमाया ear परि- 
erat स्थूले जगति सकेत-द्ष्टिरासीद्‌ इत्यवगन्तव्यम्‌ । यदि पुरा- 
वत्तसश्लोधन-मतबलेन पर्यालोचयेम तदा निस्सशयमिवमवगत स्यात्‌ 
अधुनातन-विज्ञानाभ्युदयावस्थापेक्षया अपक्वा प्राकृत-क्डा भवतु नाम सा 
आद्याना मानवानां, भवन्तु वा ते यथाजातावस्थाया निष्ठिता. 
भवन्तु वा पुनस्ते वाणिज्य-व्यवसायादिवातं प्रप्ता अप्राप्ता वा--इद 
तु ఇషా तेषु पश्याम । तस्या आदिमावस्थाया मानवस्य सघस्य गाढा 
देवचिन्ता, सामयिके धमं भावना-बलं age, देवतास्तिक्य-व्यापारेषु 
erat अशिक्षित. सहज-बोध., भावनावेश्ाल्य-सनाथ अन्तस्सवेदन वा 
परिदृश्यते ।! यदा काल-परिपाकवश्षान्मानुष्यके तकं-निविष्टा मतिः 
विचार्ीलता धो-व्यवसायस्च पदं लभन्ते, तदा बौद्ध व्यक्तिस्वातक्त्य- 
युग॒प्रवतेते, निवतंते च अन्तस्सवेदन-अरिक्षितबोधभावना-पधानं साडके- 
fat युगम्‌ \ तच्च निवृत्तमाद्यं కం वा युग साडकेतिकं ga: 
यत. समस्तं बाह्य भुवनं पृथक्‌ कृत्स्नशदच अन्तरस्य प्रपञ्चस्य 
सकेत-भूत॒ विलोकितम्‌ । नेह सकेत-पद शस्त्रमर्यादानुसारेण शब्दाथं- 
साक्षात्सम्बन्धरूप-वृत्तिपदवेदनीयं ईइवरेच्छा-पर वा प्रयुज्यते । सामान्यार्थे 
लोक-व्यवहारसिद्धे प्रायशो गौण्या वृत्या लभ्ये लक्ष्यलक्षण-सम्बन्धे 
भयुज्यते । यथा ञयुघुतमित्यादौ qa बत्यमिति विवक्षा पूर्वेषाम्‌, 
तथा waar बलादीना लक्षका भवन्तीति सकेतार्थ-विवरणे स्पष्टी- 
भविष्यति । तस्मात्‌ आदि-पुरुषाणा सर्वाणि वस्तूनि सर्वं च जगत्‌ (सव 
तेषामाचाराः, सामायिक-घर्म., सामुदायिकोत्सवाश्च) सडकेत-भूतानीत्युक्तेरय- 
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am 1 यो यः पदां स्थूल-रूपतया ब्रहिरवस्थिति तस्य तस्य 
सदुक्च॒प्रतिरूपकोऽन्तरर्थो वर्तेते, यस्यैव सूध्मस्य बाह्य स्थूल सङकेतपद- 
वाच्य त्रूम । सकेतार्थ-निणयस्तु भूयो वेदिक-पदाना यौभिकत्वादेव 
कम्यते । क्वचिद्‌ गौण्या quem, क्वचिन्मन्त्ेषु मन्त्रकृत देवतादि- 
दक्ेनविना-निवेर्णनाद्‌ अवगतैविस्दविशेषश्चेत्यलम्‌ । सडकेत-व्यवस्था अधि- 
कृत्य पुरस्ताद्‌ द्वितीय-खण्डे विचार प्रसक्ष्यते i 

बहि सर्वेमन्तरथैस्य मडकेत-भूनमिः्युक्तम्‌ । तस्माद्‌ बहिर्यागोऽपि 
aan भवनि अन्तयंजनस्य । तहि प्रथम यागस्य asta प्रतिपाद्य 
तत॒ पर साकेतिक-समयानुसारेण के वा लोका कानि स्वरूपाणि 
देवाना व्यापारादच इत्यादीनि चिचारयाम । चत्वासो भवन्ति यागस्य 
warm, यजमान ऋत्विज , mera, फलानि यजनस्य चेति | 
तत्र॒ यजमानो यजनाय प्रवृत्त मतिमान्‌ जीव आत्मा । ऋत्विजो 
याक्िकानि कर्माणि यथास्थाने यथाकालं निवेहुन्तो यक्षस्य प्रारम्भात्‌ 
समाप्ति यावत्‌ यजमान उपकुर्वन्ति । ऋतौ BTS यजन्ते यष्टार 
इत्यवयवार्थं उपपद्यते । टोत्रष्वयूद्गातृब्रह्याख्या चत्वार एवा गणा 
सोम-यागे | एकंकस्मिन्‌ चत्वार ऋत्विजस्तस्मात्‌ ते षोडश भवन्ति 
सर्वेऽप्याहूत्य | अस्य॒ विस्तरस्य इहं अनुपयोगात्तेवा प्रधानत्विड- 
नाम्नां पदार्थेल्लिखन-दारेण तद्रचापारान्‌ erat व्याहरिष्याम । चतुर्णा 
गणानामाद्यो होतृ-गण ! व शसति होता \ ्ग्मिराह्वानि देवाना 
अनेन निर्वत्येते । तस्मादाह्वाता होतेत्यनर्थान्तरम्‌ । देवौ वाच anfa- 
षकुर्वाणाना ऋचा उच्चारणात्‌ देवानुयस्थापयति स । अन्तयंजने सुगमोऽय 
भाव । तदृशो होता देव एव न मनुष पुरोहित. 1 sata यथार्थं 
पुरोहित सन्यन्ते ब्राह्मणानि । at भूरादि-लोकान्‌ पुरोधातृन्‌ अग्नि 
वाग्वादित्यान्‌ पुरोहिताश्च याक्ञिका पठन्ति, तथा च एेतरेयिण 
समामनन्ति-- शयो हं a त्रीन्‌ पुरोहितान्‌ त्रीन्‌ पुरोधातृन्‌ वेद 
स॒ब्राह्मण. पुरोहित. (ए ब्रा. ८-२७); देवानामेव वस्तुत. पौरो- 
हित्यमिति यो जानाति तस्यैव मनुष्यस्य पौरोहिव्थाधिकार इत्ति भावः | 
एव Beaty Tate तत्र ततरे ज्ञनेकगम्यानि रहस्यानि निक्षि- 
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प्तानीति निदश्ञेनमात्रमत्र प्रसक्ति-वशात्‌ सूचितम्‌ i अत एव अग्नि 
शुरोहित देव ऋत्विज होतारम्‌” गायति आदि-वेदस्यादिमा ara 
च्छन्दसी ఇక । ఇ ह्यगिनिदेवाना इत. मत्येष्वमत्य इति 
wager वेदे गीत ॥ 


अध्वरयहितीयः यजुर्ेदाधार , स॒ fe यजुभिर्याजयति यज्ञ-तन्वानुसा- 
रेणान्यान्‌ ऋत्विजो नयति, यजन-क्रियानिर्वाही क्रिया-दक्षः तदधीनमेव 
war यज्ञनिवतेनम्‌ । अयमपि देवो मातरिक्वा वायुरथेन जगत्पाणेन 
सर्वे-क्रियाणा सम्भव । अन्तरर्थः सुगमः प्राणदेव-पर, स्वदेवता- 
कार्यानुकूलक्रिया अन्त्यजने साधयत्यन्तरध्वरयर्वायु । यद्यपि अध्वर-शब्दो 
यज्ञ-पर्यायत्वेन प्रसिद्ध. तथाऽपि अवयवाथेमजहूत्‌ अध्वान राति दत्ते 
इति याच्रा-रूपतयाऽध्वरो वण्यते वेदे । तथाविधमध्वर गच्छति कामयते 
वा अध्वयुः frre aay देवेषु ऋत्विगरेष्वयमेव अध्वरपद- 
वाच्ययात्राया सवेकार्य-निर्वाहुक. 11 


उद्गाता--साम गायति । अय देवान्‌ आनन्दयति साम्ना गानेन । 
गूढाथे-पक्षे, अयं आदित्यो देव. उद्गीथेन सर्वदेव-प्रीणनेन गानेन 
स्वरन्‌ यजमानस्य विविध-संकटापायदोषादीन्‌ निवारयन्‌ त॒ स्वस्थं 
विधाय समुश्यत्यमृत सत्य आनन्दम्‌ ¦ अन्ते ब्रह्मा--स साक्षी सर्वस्यापि 
यज्ञकमे-कलापस्य, ददात्यनुन्ञां कर्मणा प्रवर्तने, यथाकालं अनुन्ञाक्षर 
उच्चरति स्थाने, न स्थानाच्चलति, मौनमास्थाय आकमेपरिसमाप्ति 
मन्त्रतन्त्र-क्रियालोपन्यूनातिरिक्तेभ्यो रक्षति याज्ञिक कर्मेति ब्रह्मात्विज्य- 
wat: | अन्तरस्तु भावः सुट. । निरावरण భా सकेतार्थः । 
अय च देवो मन्त्राणां अभिमानी, मन्त्राश्च वेदे ब्रह्मणीति 
प्रसिद्धि. । अत एव ब्रह्मणस्पतिमेन््राधिदेवता । छन्दसा मन्तराणा मूल- 
प्रकृति. प्रणवः अनुज्ञाक्षरपद-वेदनीयः ओकारपद-वाच्य स एव ఇలా 
प्राुर्भाव-मूलस्थानभूता आद्यां वाच आविष्करोति । तस्मात्तदायत्त-समस्त- 
देवतमन्त्राधिदेवता ब्रह्मणस्पतिरेव आद्यौ अन्ते च ade परमेण मौनेन 
यजमानस्यान्त्यंजन एकेन अक्षरेणानुगृह्भयतीत्यवगन्तव्यम्‌ 1 
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अथ द्रव्याण्यपि सकेत-भूतानि ग्राह्याणि । यथा ऋत्विडनाम- 
निर्वचनादिभि तेषामन्तर्यजने देवतादि-सकेतार्था ज्ञायते, तथा कमणि 
देदेभ्योऽप्यमाणानि द्रव्याणि यजमान-स्वभृतानि चृतादीन्यपि सकेतात्शकानि 
अवयवार्थानुगमाद्‌ अन्वेतव्यानि ¦ गौ इति धेनु గాంగ च 
waft तस्माद्‌ गव्य कान्तिमत्‌ प्रकार ज्ञान-लक्षम बोध्यम्‌ ¦ గాలా 
घूत-हविरादय एवमेव देवार्थं दीयमाना यजमान-स्वभूता ग्राह्याः । 
ऊष्म-दीप््यर्थात्समान-धातोनिष्य्नानि घत-चर्म-घुणि-पदानि । “धतम्‌” अन्त - 
प्रसाद-र्य प्रकाश t दाने अदने च वर्तते नुहोतिर्धातु । ఇటా 
यजमानेन देवेभ्य, यच्च देवाना अगस्यभूतेन मत्येष्वस्मासु प्रथम- 
जेनामत्येन अग्निना अद्यते, तदवि सं हब ¦! एवमन्यानि द्रव्याणि 
बाह्यानि यजमानोपाजित-ज्ञान-क्रिया-सुख-भोग-साघनाना सकेत-भूतानि 
देवेभ्यो दीयन्ते 11 

एव फलान्यपि सडकेताथ-वेदनीयानि waft) कं्-फलात्मक- गवा- 
श्वलाभ शरवत्‌ HTT ! गौ प्रकाल-लक्षण ज्ञान, अहवद्व बलो- 
पलक्षण क्ियाल्क्ति-सास्यं सडकेतथत । अन्यानि वैदिक-पदानि 
सडकेतार्थेषु वतन्ते । यज्ञ॒ सर्वोऽपि साडग सडकेता्थेषु wel इत्या- 
वेदयितुं उक्तान्धुदाहरणान्यलम्‌ । सुक्तमन्त्रस्थ-पदाना यौगिकत्वं चेतन्मत 
पोषयतीत्यवधेयस्‌ । अन्यानि कानिचित्पदानि अन्त करण-सम्बन्धीस्येव 
प्रथन्ते ! कमं-परतेया मन््राणा व्याख्याने बहुत्र बाह्य-स्थूलार्थोपपत्ति- 
gaat । अन्तरथे तु सवत्र सुतरा उपपत्तिरित्ति पुरस्तादन्यत्रोदाह्‌- 
रिष्याम || 

वेदसडकेताथं-पक्षोयन्यासः समासेन अधियज्ञं समाप्त । अथाधिलोक 
Ta । तत्रे प्रथम त्रयो लोकाः भू्भुवस्सुवरिति व्याहति-त्रयेणा- 
भिहिताः \ भूरिति पृथ्वी, भुव इत्यन्तरिक्षम्‌, gq इति दयौ. 
स्वर्गापर-पर्याया । aged मह॒ इति चतुर्थी व्याहति बह्हिवमामनन्ति | 
तत. परमपि जन-तप-सत्याख्यास्तिल्लो व्याहूतीरक़ृतक-लोकज्रयाभिधाथिनी. 
कीतयन्ति | यद्यपि वेदे सप्ततत्वात्मक सत्व Mey वा, सप्ततत्त्वा- 
त्मिका ब्रह्माण्ड-व्यवस्थेति सप्तधा सत्ता चित्ति ज्क्ति चिच्छक्ति 
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वा॒ लोकान्‌ लोकाध्यक्षान्‌ वा सप्त-सानव सप्त-सिन्धव सप्त-स्वसार 
wey. सप्तर्षय इत्यामनन्ति, तथाऽपि प्रथम भूरादि-व्याहूतित्रय- 
लक्षित रोक-तरय तत्सम्बन्धिनीदेवताडच మహన कीतयन्ति ।! यतस्त्रय 
इमे लोका पृथिग्यादय एव प्रावान्येनास्माक सम्बन्धिन, ऊर्ध्व-लोका- 
पेक्षया uae भवन्ति ।! इद च त्रेलोक्य अपराधमिति व्यपदेशं 
भजते । अत एव नेदिष्ठ भुवोऽधिष्ठातार alia भूयस्य चच स्तुवन्ति । 
सर्वेषामस्य त्रैलोक्यस्य देवाना राजानमिदं west ऋच. कीर्तयन्ति । 
एतेभ्यो लोकेभ्यो Brow परस्तात्‌ परमे परार्धे भ्राजमान. सर्य 
एक एव सर्वेषा देवाना लोकाना च देवः वेदे प्रतिपादित, यम- 
धिगन्तु सर्वाणि तपासि तप्यन्ते, यज्ञाङ्च इज्यन्ते | तत्ताङ्शं भगवन्त 
सवितार स्तुवत्य ऋच स्वल्प-सद्खचाका एव भवन्ति । अस्मदीय- 
AMAIA एव प्राधान्येन यज्भागस्वामिनो भवन्ति || 

आर्षोऽय त्रैलोक्य-विभाग. भृमिरन्तरिक्ष चौरिति। इद च बाह्य 
भुवनत्रय तत्सदृशस्य अन्तरस्य चरिकस्य सडकेत-भूत॒ अवगन्तव्यम्‌ । तत्र 
भूरित्यय लोकः भौतिक క్యా? अन्नमयास्य-स्य्लजागरत्मजञाविश्ेषभूमेः 
सडकेतो भवति ¦! बहिर्भृवनानयेक्षस्य स्वतन्त्रतयाऽवस्थितेस्य शुदधमनस्तत्त्व- 
प्रधानस्य प्र्ञा-विशेषस्य द्यौ सडकेतौ भवति । उभयोर्वापृथिव्योः 
मध्यवर्ती उभयोरल्नमय-मनोमयपरनाविश्ेषयो. सन्धि-भूतः प्राणः प्रज्ञागभित- 
शक्तिविश्षेष. भुव॒ इत्यन्तरिक्षे सडकेतितो भवति । एव areata. 
भनस्ततत्वाना विसितान्येव अध्यण्ड अधिपिण्ड च भूभुवस्सुवरिति व्याहति- 
त्रय-प्रतिपादित त्रैलोक्यं इति लोकसडकेत-सारव्याहार इत्यलम्‌ । 

जथ cafe, विश्वस्या प्रकृतौ अस्मास्वन्तर्वां बअहिङ्रह्याण्डे वा 
यानि शक्ति-विलसितानि सृष्टयादिकार्य-निर्वाहीणि लक्ष्यन्ते तानि सर्वाणि 
देवानां व्तनानि भवन्ति । अर्थात्‌ देवास्सरगे शक्ति-विशेषा इत्युक्त 
भवति ! स्थूल-पक्षे इन्द्र॒ पर्जन्धात्मा देव, सखायस्तस्य मर्तो 
वायव्या , सूर्यस्तेन पिण्ड-मण्डलात्मा, उष अरुणोदय-स्वरूपिणी, अग्निरूरुम- 
तेजस्तत््वात्मको भूतेषु पञ्चसु तृतीय इति सामान्य-प्रत्यय । अन्येषा- 
भपि देवाना स्वरूपाणि सन्दिग्धान्यपि क्वचित्‌ कीत्यंन्ते ! थथा 
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मित्रावरुणयोरहोरात्रात्मकत्वम्‌ ! अन्तरथ-स्वीकारे त्वेतेषा देवानां अध्या- 
त्मवृत्तिविक्ेषप्रेरण-पोषण-प्रकाञ्ञनादयो व्यापारास्तत्तघ्नाम-निर्वेचनादवगन्तव्याः । 
अपि च aa aa सुक्तेषल्लिखिताना तत्तद्वृत्तान्वाख्यानाना रूपक- 
दृष्टान्तात्मकतया लाक्षणिके वर्णने परीक्षिते, तेषा यथा्थे-स्वरूपव्यापाराः 
स्पष्टाः स्युः। देवा सर्वेऽपि परस्येकस्य देवस्य नामानीति निवि- 
वादम्‌ । अपि तु न ते केवल नामानि, शक्तयो Ace 
भवन्ति परमस्य faa: अग्निर्नामि जड-धिय सामान्य-जनस्य केवल 
भूताग्नि, तेजस्तच्वात्मक TTA प्राकृत द्रव्य स्यात्‌ } अथवा यान्नि 
ea: अमानुष पुरुष कञ्चन यजमानस्याभीष्टदाथिना एक. यस्या- 
TRE गाव; WAT, TAT, AH, यह, कान्ता, कनक एवमन्यानि 
च भोग्यानि werd अन्तयंजन-दीक्षितस्य गृढा्थं-वेदिनस्तु अग्नेनमि- 
निवेचनानुसारेण वीप्ति-शक्त्यात्मिका देवतेति विदिति भवति । 
देवाना प्रथमोऽयमस्मासु प्रबुद्ध । तस्य व्यक्ति-स्वरूपं मन्त्र-वर्णभ्यो- 
ऽवगम्यते ! सोऽग्रे तिष्ठन्‌ नयत्यस्मान्‌ पुरस्तात्‌ पुरोहित. । ఇ इतो 
देवाना येन पुरो गच्छता अध्वगामिना वय देवान्‌ यथास्थानमधि- 
गच्छेम ! स मुख देवानाम्‌ ¦! मुखमेव प्रथम दश्यते अन्यानि पुन. 
परस्येकस्याडग-भूतानि दैवतानि परस्तात्‌ स्थितानि \! तस्मादग्ि- 
मुखेनैव वि्वदैवत-सम्प्राप्तिर्भवति। ఇ आस्य भवति देवाना, अस्माभि- 
रप्यमाण ad तेन मुखेन देवा स्वौकूवेते ¦ स कविक्रतुरस्मासु हदये | 
साध्यवसाय-प्र्ञारूपोऽय gfe स्थितोऽस्माघु ! स साक्षात्‌ सवेदेवत-प्रतिनिधि. 
germ निहित । यदा सुप्तोत्थित ज्वलत्यृष्वे-रेता- तदा यज- 
मानस्य कतेव्य-मार स्वय परिगृह्य तस्य सवस्वं देवेभ्यो दीयमान यथाभाग 
देवान्‌ వాంగ, इद चावधेयम्‌ । स्वं अध्यण्ड अधिपिष्ड वा 
देवतायत्तम्‌, देवता-स्वाम्यम्‌ । अस्मासु प्रत्येक सडकीर्णं च वर्त॑माना 
मन~प्राण-अन्नाद्यास्तदवान्तर-भेदाश्चान्ञा ब्रह्याण्डोपादानाः ब्रह्माण्डान्तर्भूताः 
ब्रह्माण्डाधिकारिकेषु देवेष्वधीना इति स्मतेव्यम्‌ । तस्माद्यजमानेनाप्यंमाणं 
सदं ज्ञान-क्रियादाक्ष्य-भोगसाधनादिक वस्तुतो देव-स्वतयेव देवेभ्यो दीयते, 
यन्न॒ ఇంద यजमानस्य वस्तुतः स्वीणे भवति, विश्वस्यापि देव- 
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स्वत्वात्‌ । तस्मादन्ते यजमान स्वात्मान एव अर्पेयति ! ब्राह्मणान्यपि 
क्वचिद्युप यजमान आहु । आलभ्य पशुरपि यजमान-प्रत्याम्नाय इत्या- 
मनन्ति | यजनेन सर्वाभ्यो देवताभ्य आत्मानमेव निष्कीणीते यजमान 
इत्येवमर्थानि वाक्यानि ब्राह्मणेषु द्रष्टव्यानि ¦! तथा चाहुरैतरेथिण 
यजमानो वं युप । यजमान. प्रस्तर to अग्निर्वे देवयोनि: । 
सोऽगर्देवयोन्या आहृतिम्यः सम्भूय, feet. ऊर्ध्वः स्वर्गं लोक- 
मेष्यति (२-६-३) । कौषीतक्िनश्चामनन्ति “अग्नीषोमयोर्वा एष 
आस्यमापद्यते यो दीक्षते तद्यदुपवसथे अग्नीषोमीय पलुमालभते आत्म- 
निष्कयणो हैवास्य तेन आत्मान निष्कीयानृणो भूत्वाऽथ यजते" (१०- 
३) इति! तथेव एेतरेय-ब्राह्यणेऽपि “सर्वाभ्यो वा एष देवताभ्य 
आत्मानमालभते ఇ दीक्षते, अग्नि सर्वा देवताः। स यदग्नीषोमीयं 
पदयुमालभते aa एव देवताभ्य यजमान आत्मान निष्क्रीणीते" 
(२-६- ३) इति पठ्यते ॥ 


a एषोऽग्निविश्वेषा देवाना दूतो यथास्व यज्ञभागान्‌ Tea मुख 
भवति ¦ स यजमाने प्रथम प्राप्त-जन्मा यज्ञे पुरोहितोऽग्रणीःः ఇ 
इवरस्य सनातन-कुमार , कामो हृच्छय सर्वभूताना ज्वलचुध्वं షా 
हृत्यारोहयति च यजमानम्‌ \! एवमिन्द्रो मित्रो वरुण. सोमोऽदिवनौ 
मरुत ऋभव जन्ये च देवा यथास्थान यथाधिकार स्वानि 
कार्याणि निर्वहन्ति सवितु परस्यैकस्य देवस्य, यस्यैतानि देवतानि 
बहूनि नामानि व्यक्तान्यडग-मूतानि मूतन्मूतंस्य । इह कानिचिदेषा 
निद्ना्थेमुदाहराम. । यदि हृदि कवि-कतुरस्मास्वग्निः सप्तजिह्वः 
सप्त-घामाधिगामी sete  सतत-गमनशीलं अतिथि अस्माद्‌ भू- 
धाम्नः प्रस्थाय दिवमारोहति, दिवस्पतिरिन््रोऽपि ఇళ देवाना दिव्य- 
मनोमयाधिराज- faafgratey अभीष्ट-जीवनदानेः परजन्यात्मना aq 
वृषा जीवन-परकाश्चावरण-परतिबन्धान्‌ वृत्रादीनसुरान्‌ निहत्य అకా 
तानि बन्धितानि च सत्यानि निरावरणानि निरमुक्तानि विधाय परं 
सत्य भगवन्तं सुर्यं साक्षात्कारयति \। 
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सोमो रसाधिदेवता अमृतम्यानन्दस्य अधिष्ठाता! सर्गे सर्वेषामपि 
भूताना य ఇరా रस आनन्दमय त अमृतमादाय देवा. 
अमृतत्वं भजन्ते i तस्माद्‌ अमृतान्धस्रा देवाना आहाराय स्वीयं 
सर्व्॑ञान-क्रियाबल-भोगसाघन सारश्च सोम-पद-सडकेतित रस॒ గా 
सुनोत्यर्पंयत्ति । तच्चामृतमानन्द सोमयद-वाच्य अन्न भवति देवानाम्‌ । 
अच्नादस्तु सर्वेदेवास्य-मूतोऽग्निरिति बोध्यम्‌ । एवमुपपद्यते च ब्राह्यणम्‌-- 
सोमो दा अन्न భాయ్‌ इति । “अग्नि सर्वा देवताः 
सोम. सर्वा देवता इत्येवजातीयकस्य वक्यस्यापि तात्पर्यं 
गूढार्थ-पक्षे सुगमम्‌ । एवमन्येऽपि देवा वरुण स्वाविरणो विभुः 
समग्रपावनता-विधायक. पापापनोदन । मित्र. प्रेम-सोहादेभरितया भराज- 
मानया शक्त्या बाह्याभ्यन्तरानुभव-प्रेरणक्रियादिवृत्तीना सवादस्य 
निष्पादयिता, सम्मदस्य विधाता देव ¦! जन्यानि च तत्र॒ तत्र 
यथावसरं देवाना स्वरूपाणि विचारयिष्यामः । न केवल पुमांसो देवाः 
स्त्रियक्च देव्यो गीयन्ते वेदे! अग्नौन््र-वरणादीना शक्तयः अग्नायी 
इन्द्राणी वरुणानीत्यादयो देव्य. । स्वतत्त्रतया स्त्री-देवताह्च काश्चन 
Terai यथा वा, अदिति अखण्ड-स्वरूपिणी सवेभूत-प्रकृतिर्माता 
देवाना ज्या देवौ | इठा मही सरस्वती सरमा इत्याद्याड्च 
लक्षणीयाः ¦ पुसा स्त्रीणा च देवतानमेष विष. अवधेयः । 
कार्याणा कारयथितारख्चोदयितारो वा पुमासो देवा । कार्याणा निर्गा 
हिका. स्तरौ-देवता इति wer ॥ 

तद्र अधियज्ञं अधिोक अधिदेवत च सडकेत-मर्थदावलम्बिन 
वेदगुप्तार्थसिद्धात सडक्षेपेण ग्याहाष्मं । यदिदमत्यल्प दिडमातन्नप्रदशेनमेव 
भवति, तदपि न्धून स्याद्यदीह ` सारतो वा नोदाहरेम मुख्यानि 
वाक्यानि श्रीचरणाना वेदरहस्याये-दशिना इति तानि इमान्यनूदितानि 
भवन्ति-- 

अथ क इह वेदाथे-साराह्ः गुप्ता्थ-दर्शनाल्लभ्यते ? उच्यते। 
अय प्रथमो yeaa भवति । सत्यस्यामृतस्य ज्योतिषोऽधिगमायोद्यम 


~ 


wa मृख्योहेश , यस्यानुरोषेनेव ad वेदार्था उपलभ्यन्ते \ अस्त्येकं 
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सत्य, तत्‌ प्रत्यक्षभूतात्‌ जगदात्मक-सत्यात्‌ गहनतर परतरम्‌ ! अस्त्येकं 
ज्योतिः तच्च मानुषज्ञान-प्रकाशान्महीयो वरयस्व असामान्याद्‌ 
असानुषाद्‌ दर्शनश्रवण-विश्ेषाल्लभ्यम्‌ । अस्ति च अमुत, గాకా? 
मानुषो जौवं उद्गच्छेत्‌ । तत्सम्प्राप्तये अध्वान प्रविशेम, ऋतस्यासृतस्य 
सम्पकं साधयेम । सत्ये नव्य जन्म सम्प्राप्य व्वमाना सन्तः 
सत्यलोक आत्मना अधिरुह्य तत्र॒ जीवेम । तादृक्ष सिद्धिरेव ఇల్లా 
त्वादमृतत्व-पराप्तिः परदैवत-सायुज्य च भवति ॥ 


अथ द्वितीयो गुप्त-वेदिना सिद्धान्त । अनृतस्य भूरे सम्मिश्रणादिद 
जगत्‌ अवर सत्यम्‌ । अन्यदस्ति पर सत्य तस्य सदन त्य 
ऋत बृहत्‌ इति मन्त्र-वर्णोपदिष्टम्‌। तत्र सत्य-ज्ञान “ऋतचित्‌' 
इति कौत्यते । अन्ये च सन्ति लोका. । परमो लोकस्तु सत्य 
ज्योतिर्लोकः 1 अयमेव स्वरास्यः बृहद्‌ दयौरित्याभ्नायते ¦! तस्मा- 
दन्वेष्टव्यो बृहुहिवः पन्थाः ॥ 

अथाय तृतीय. सिद्धान्त-सारः । लोक-यात्रायामस्माक जीवितं 
देवासुरयोर्युढ-रडगम्‌ । देवाश्च सत्यस्य ज्योतिषोऽमृतस्य विभवाः, 
असुरास्तु तद्धिरोधिन तमसो विभ्वा. ! इमे वृत्र-वल-पणि-दस्यव, 
तेषा राजानक्च भवन्ति । प्रकाश्लावरकाणा एतेषा अन्धकार-विभवाना 
विनाशाय साहाय्य देवाना अपेक्षितव्यमस्माकम्‌ । अन्तयेजने मन्त्रवी्य- 
aera वाचा देवानामागमन प्राथयेमहि । तेभ्य. समर्पणीयमस्मदीय 
अपयित्वा तैः प्रतिदीयमान सर्वं॒स्वीक्ृत्य गन्तव्य धामाधिरोढ शक्ताः 
साधिकाराः स्याम 1 

अन्ते चेद वेदर्षीणामुत्तमं रहस्यम्‌! स्वेरहस्य-क्िखरायमाणं “एक 
सत्‌' तदेकम्‌" इतीदमेवोत्तर-काचेषु ओपनिषदषिभिसख्य-लक्ष्यतया विवृत्य 
विस्पष्टमुपदिष्टम्‌"। 

अय॒ गुप्तार्थ-वेदसारः . भगवदरविन्द-ध्रीचरणेः ఇగ... wear 
జంగ వా उपयोगायात्र प्रतिपादितः । अय अनर्घ 
ఇ स्यात्‌ तेषां, ये च न पद्यन्त्युपपत्ति सायणीयवेदार्थ- 

3 


दे కారాల? [द्वितीयः खण्डः 


निर्णयप्रदचनेषु, ये वा न aka लभन्ते स्वकपोलकल्पना-सभ्मिश्न- 
पादचात्यपाण्डित्य-निर्गीत-वेदोदतमन्त्रा्थ-देवतास्वरूपादि-सिद्धान्तेषु | ये पुनः 
सायण-साहाय्येनैव रह्रयार्थं॒सुदताना जिज्ञासन्तः अध्यात्म-देवतादि-रहस्य- 
निक्षेपं सडकेत-रूपाच्छादितमधिगन्तुमध्वान गवेषयन्ति, तेषां జాగా 
यात्यन्तमुपयुक्तो भूयादय ఆషా इति शिवम्‌ ॥ 


अथ दवितीयः खण्डः 


आधुनिके-नव्यविद्याविचार-सस्कारायत्त-पु्वेपक्षक्षेप-समाध्युपन्याससुखेन वेद 
रहस्यार्थ-सिद्धान्तपक्ष समासेन प्रत्यपादि प्रथमे खण्डे ¦ स्वपक्षस्य परीक्षा 
चिरन्तनभारतीय-पाण्डित्यदृष्टया प्रवतेते । अत्र ग्वेदादि-ब्राह्यणोपनि- 
षदन्ताः afew निरक्त-बहहेवतादीन्यन्यानि प्रमाणद्रन्थ-वचनानि धमे- 
सीमासकाना उक्तयश्च feat वेदरहस्य-सिद्धात पोषथन्तीति निरी- 
क्ष्यते at प्रथमं तावत्‌ केचन కాగ उद्गच्छन्ति! तेषा 
सविमक्ञ-प्रतिवचनद्वारेण ऋग्वेदसडकेत-पदा्थसमालम्ब मढार्थमन्न-सिद्धान्तं 
निरूपयिष्यामः \। 

कथमय चतुर्णां वेदाना सता ऋग्वेद एव विचारायादीयते ? 
fe पाश्चात्यः उक्त-विधया युष्माकमपि अयमेकं एव प्रमाणभूतो 
वेदः 2 न चेत्‌ कथम्‌ ? fe धममोमासा-क्स्याधार एवासाधुः ? 
तथा कथमसौ मीमासक-सिद्धान्तो बहोः काकात्कन्ध-प्रतिष्ठ. ? किम- 
त्यन्त-पुरातनत्वादेव मन्त्रणा भाननौयत्व पावनता-प्रतीतिर्वा ? को 
वा मुख्यो विषय ऋग्थे-मीमासया साध्यते ? बहु-विधा हि मन्त्रा. 
प्राचीने. निरक्तकारादिभिः अडगीक्रियन्तेः कथ तहि सर्वाऽपि मन्त्र 
संहिता अध्यात्माधिदेवतादि-रहस्य-विद्या-निधान-मूतेत्युच्यते ? अथ चेत्‌ 
सडकेतपदाथ-ग्रहणेन आपातत. उच्चावचाभिप्रायाणां मन्त्राणां वस्तुतो 
weavers विरोध-परिहारो भवतीत्युच्येत, के ते सडकेताः, कथ 
ఇ ते स्वकपोल-कल्पिताः अस्ति कि तथाविधसडकेतगूढाथ-व्या- 
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स्यानमामस्याधारो वेदे ? सन्तु तावद्चः । वैदिक గాళ్‌ वैदिक 
यजन वैदिक wet च अधिकृत्य वेदिक-ग्नधेषु रहस्याथ-प्रतिपादकानि 
सन्ति वा प्रमाण-वचनानि ? कि वा यथार्थ-स्वूप देवानाम्‌ ? 
अस्मत्परिचिताधुनातन-तत्वसिद्धान्तापेक्षपा को ना भवति तच्व-निर्मयो 
वेदर्षीणाम्‌ ? अपि नव्य కాల పన  tarifarassg- 
ताना కాగా. ఇం परिश्रम सर्वोऽपि विकलो 
वक्तव्यः ? अयि नासीडदर्षोणामस्माक चान्तरे दीवे-युगे कोऽ्यु्मो 
tera गोप्य प्रवेष्टुम्‌ ? त इमे కాగా aaa विचार्यं 
प्रत्युक्ताः सडकेत-रहस्यार्थ-सिद्धान्त रढेयुरिति अनयोद्ितीय-ततीय- 


చ్‌ 


ear विचारयिष्यामः ॥ 


TVA: 


तथ्यमिदं यच्चतस्र सहिता वेदानामिति । कथ तहि वेदाना 
wie उपपद्यते ? मन््राणा त्रित्व, मन्नसमुदायरूप-संहितानां चतु- 
ट्वम्‌! के वा मन्त्राः? अय ae अयं नेति निर्णायकं लक्षणं 
कंरिचदुक्त-प्रायमपि प्रायिकमेव स्यात्‌ । ఇ एवं मन्त्र यमृषयस्यी- 
विदो विदुः ऋचः सामानि यजूषि" इति । ये अभि पुक्तर्मन्ता नो- 
च्यन्ते न ते मन्त्रा इति शबरस्वामी । अभियुक्ताना वागेव प्रमाणं 
मन्त्रत्व-परिज्लाने इति साराल्लः। मन्त्राणां ऋग्यजुस्साम्ना स्वरूपाणि 
मत्रितानि जैमिनिना तेषां ऋग्‌ यत्राथेवश्ञेन पादव्यवस्था | गीतिषु 
सामाख्या शेषे यजु.शब्दः' (२. १-३५-३६-३७) , इद पर्यवसन्नम्‌ 
ऋचो मन्त्रा छन्दोबद्धाः, ऋचो गेया. सामानि, शिष्टा. गद्यरूपाः 
मन्त्रा यजूषौति त्रिधा वेद-व्यवस्थिते्वेद-जयं अयीशब्द-वाच्यता भजते | 
ऋचा समुदाय ऋग्वेदसंहिता, यजुषा यजुस्सहिता, साम्ना च साम- 
वेद-सहितेति व्यवहारः । चतुर्थी अथववेदसहिता अन्या च वतते । 
तत्र॒ ऋचो यजूषि च वर्तन्ते । ऋक्सहिता-पठिता ऋचो बह्वयो 
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waa । तथा यजुष्यपि ववचित्‌ साहितिकानि, ये च ఇకా. 
त्रय्यामाम्नातास्तेषा यज्ञोपययोगित्व सिद्धम्‌ । केवलाथवेणिकाना मन्त्राणा 
पुरषार्थ-साधकानि प्रयोजनान्तरष्णि कीर्त्यन्ते \ तावता न वेदमन्त्रत्व- 
हानिः । यत चतुर्थो सहिनाऽ्पि वेद-सहितैव waft: अस्या भूयिष्ठा 
ऋच ऋर्वेदस्था इत्युक्तम्‌ । तथा यजुरवेदेऽपि क्वचित्‌ । तस्मा- 
द्क्सहिताया व्याख्याताया अयवेसर्हितास्थानामुचमपि तात्पर्य उक्त भवति | 
अवरिष्टाना अआथदेण्कि-नन्न्णा व्याद्यानाथ नावसर, यज्ञानुपयोगि- 
त्वात्‌, यज्ञस्य अस्मत्सिद्धान्तानुसारेण सडकेत-रूपत्वाच्च \! याज्ञिक्या 
त्र्यामेवाभिनिवेशोऽत्नास्माकम्‌ ।! यद्यपि ऋग्वेदीय-सडकेतरहस्य अथर्व- 
मन्त्राणामप्यपक भवेत्‌, तथाऽपि नेह a विचारोऽयेक्ष्यते। सामवेद- 
सहितास्था ऋच प्राय सर्वा अपि ऋक्सहितास्था इति सामवेदः gas 
ఇ विचायते i अवश्चिष्ट यजु. ¦! यदि భాసా a विचायते, तस्या- 
स्ति कारणम्‌ । अस्मदुदेशस्य यजुरवेद-विचारात्‌ सम्भाव्य फल सन्दि- 
ग्धम्‌ । उद्दिष्टो विषथस्तु ऋषीणा सडकेतपदार्थव्यवस्था-प्रकाहनम्‌, 
तद्वारेण मन्तरहस्याथे-विचरणम्‌, देवनाना तत्व, मानुषस्य प्राप्त- 
व्यतया अस्मतूर्वमेहषिभिनिदिष्ट लक्ष्यम्‌ । सवैमेतद्डसन्त्रभाषा-स्वरूप- 
परिशीलनात्सुलभं भव्ति । यलुवदीय-भाषासकेतावथो न सर्वत्रे समानाः 
gra वा भवन्ति ! अन्यदस्ति कष्ट यजुविचारे । तैत्तिरीयाणां 
कषग-यनु्ेदः मन्त्-ब्राह्मणात्मकः, अस्माक तु केवल-मन्त्ार्थस्य विचार 
wart । न तु उपनिषदा रहितस्य सहितस्य वा ब्राह्मणस्य । यजु- 
वेदे तु क्मोपयोगिभिर्नह्मणै युक्ता पट्यन्ते मन्त्राः अन्या 
ऋगादिसहिता इव नेय ॒तेत्तिरीयाणा सन्त्राणामेव सहिता | मन्त्रबराह्य- 
णाना समुदायोऽपि संहिता-व्यपदेश्च भजते 1 


ब्राह्मणानि क्म-परतया मन्त्राणा विवरणाय प्रवतेन्त इति न 
विवाद । यद्यपि तेषा विवरण-प्रकारोऽपि सक्रेताथेमेव स्पष्ट विद्योत 
यति, तथाऽपि ఇనా विनियोगायैव सन्ति मन्वा इति तेषां 
मतमिति fare भवेच्चिन्तकानाम ¦! अत एव सायणः ब्राह्मणान्याभित्य 
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मन्तरारथं-विवरण चकार । तथा सति मन्त्र-ब्राह्मणात्मके कृष्ण-यजुर्ेदे 
अस्मदीयविचारस्य मन्त्ार्थ-परस्थ नास्त्यवकाञ्च । ब्राह्मणानि हि 
warm कर्मोपयोगिता एवं निरूययन्ति, न मन्त्रगुप्तार्थान्‌ । अन्यदस्ति 
चित्रम्‌, थदि wate याज्ञवल्क्यचरितम्‌ । तदिद समासेनोच्यते\ स 
हि qaqa భ్యా गुरवे ఇచా । प्रत्यप्यमाणो 
वेदस्तित्तिरि-रूपतथा नगत । ततस्स ఇంచి, वाजि-रूपतथा भग- 
वानादित्य. प्रसन्नस्तस्मै शुद्धमन्व्ात्मके ब्राह्यणेरसम्मिश्र शुक्ल ade 
ददौ । ततस्स वाजसनेय-सहिता विश्रुता । विस्तर-भेयादिय कथा 
नेहोच्यते, विष्णुपुराणे सविस्तरा द्रष्टव्या (३-५)। याज्ञिकपक्ष- 
प्रोद्रलक-ब्राह्मणान वेदसहिताघु स्थान ఇ स्यात्‌ इत्याशचयो याज्ञ 
वल्क्थस्थेति मन्यामहे । याज्लिकेषु wag मन्त्रणा विनियोगाय ब्राह्मणानि 
सन्तु नामः कि g पृथक्‌ सन्तु यथान्यक्षाखीय-ब्राह्मणानि aaa 
सहिताभ्य. पृथगेव aati यदि कर्म-पर ब्रह्मम कृष्ण-यजुस्सहताया 
स्थान अलभत, ब्रह्धपरोपनिषद्पि कृतो न सहिताधा स्थानमियादिति 
स्पधेमानेव ईशावास्याख्या एकैक सहितोपनिषत्‌ शुक्रल-यनजुस्सहिताया पद 
भेजे\ एव weet gaat सन्त्र-सहिताथा ब्राह्मणस्यान्तमवो न युक्त 
इत्यासीन्मतिरित्युपयन्न ऊह । वैत्तिरीय-सहिताया ब्राह्मणान्तर्भाविस्य फलित 
दूर'प्रसरमभूत्‌ ! येनोत्तरकालिक-भारतौयसमयधम-व्यवस्थाणा सन्त्र-ब्राह्मणा- 
wat वेद इति सौत्र-सिद्धान्त. प्रतिष्ठा प्रापत्‌। अत्रैव बीज द्रष्टव्य 
अनन्तर-कालेषु फलितस्य कमेयारम्प-सिद्धान्तस्यः यदनुसारेण कर्मज्ञान- 
काण्डात्मको वेद, कर्थकाण्ड सब्राह्यभौ वेदमन््र-सहिताग्रन्थ, ज्ञानकाण्ड 
उपनिषदिति सर्वेषा सूत्र-काराणां तदनन्तराणासाचार्याणा चाडगीकार इति 
निविवादम्‌ ॥ 


ళా 


एव ఇ पाइचाट्थास्तदनुसारिण इव ఇగ यजुर्वेदस्य प्रामाण्यं न 
गणयाम इति मा wean awe ఇలా, नैव భార 
वेद ఇళ याजुष आथर्वणिक वा! तहि कुतो न याजुषो 
सन्त्र-भागो वा विचार्यत इति Agevt । अस्मह्हेशस्योयाथ-मूतो न 
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स विचार! न तावता amie वेदत्वमस्माभिने लक्ष्यते । यथा 
weed वैदिकं arama र्द्राध्यायादि-मन्त्रभाया जप-पारायणादिषु 
उपयुक्ता दृष्टवरा भवन्ति, तथा अस्माकमपि aang पावनत्व- 
पूज्यत्वादि-दृष्टिधरुवेत्यसश्चयम्‌ । ज्र विश्रुता पञ्चाक्षराष्टाक्षरादयो 
मन्त्रा याजुषा एवेति स्मार्थम्‌ \\ 

अथ वहुवुचाना सहितैव विषयो विचारस्य! न तावता वेद 
ज्ञालन्तराणामजर प्रामाण्यम्‌! कि तु अस्माक अपेक्षिता सर्वा सामग्री 
aaa लभ्यते, यत्र ఇల अत्यन्त-प्राचीनम्‌, न च दुगमा 
आ्सडकेतयदाये-व्यवस्था, ऋषीणामव्यात्मज्ञान-बलसम्पचिश्च न SUT, 
देवताना तत्व च विवेक-ग्राह्यम्‌। अन्यदस्ति मुख्य कारणम्‌), 
maa यज्ञाय प्रसिद्ध, अत एव त अध्वयुशाखामाहु.! यज्ञार्थं 
ऋचा प्राधान्य याजुषा एवामनन्ति-'यद्रं यज्ञस्य सास्ना यजुषा क्रियते 
क्षियिल तद्‌ यदृचा ae दृढम्‌" इति (६-५-१०) 1 इदं चेह 
द्रष्टव्यम्‌ । ऋग्भिस्सह यजूषि सामानि च यज्ञाथं वतन्ते! ऋग्वेदा- 
a ఇ इत्यायुनिकं एतिहासिक मत असत्‌ । ऋक्सहितायामेव 
यजुषा साम्ना चोल्लेखोऽवयेय । जयी विना नास्ति यज्ञः। त्रय्या एक 
वा विहाय न कोऽपि anise शक्य, अवियोञ्या सा यज्ञे 
बहिर्यागि तथ्या उपयोगो add, तथा ase स्थानानि च 
भवन्ति। अन्तर्यागेऽपि त्रय्याः स्थान अस्ति। इदं च सम्प्रत्याचक्ष्महे। 
सवेया स्मृतावुपस्थाप्य त्विदम्‌ यन्न केवर तैत्तिरीयसंहिता सर्वाण्या- 
craft ब्राह्मणानि यन्ञाधिकार-विचारे यनज्ञकमेदेवता-फलादिरहस्येषु 
ऋचा प्राधान्यमभिज्ञाय तद्चाऽभ्युक्तम्‌' इति शतशो घोषयन्ति किमु 
वक्तव्य ज्ञानेकलक्ष्या उपनिषद ऋचां प्राधान्यं ज्ञानाधिकारे 
प्र लसम्तीति। “तदुक्तमृषिणा, तदेष ate, షి मन्ता भवन्ति, 
एतदयिविधाय ऋषिरवोचत्‌, तदेषाऽभ्युक्ता" एवमादीनि वचनानि 
प्रत्यक्ष मन्त्र-दृष्टीना ऋचा पारम्य प्रहंसम्तीति दिक्‌ ॥ 

अथ चथोपद-वच्यस्य ऋऋम्यजुस्सामाख्य-वेदन्रयस्य सकेतार्थोऽन्तयेजनें 
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व्याख्यायते । अस्य महतो भूतस्य ब्रह्मणो సాగా वेदा इति 
धूयते \ एेतरेयशतपथादि-ब्राह्यगेभ्य इदमवगम्यते यद्‌ भूभुव.स्वराख्य- 
वपाहृतित्रयलक्षित-त्रैलोक्यस्याध्यक्षैरग्नि-वाय्वादित्ये कमरा- ऋग्यजु "साम्नां 
प्रादुभवि सम्पादित इति । कि विवक्षितम्‌ ? प्रथमे खण्डे यज्ञस्य 
सकेतार्थं-विवरणप्रसगे होत्रादय ऋत्विजो देवा इत्युक्तस्‌, AT चर्या 
देवाना वृत्तयः प्रतिपाद्यन्ते ¦ अग्निर्होता देवानामाह्वाता, स वाचो. 
अधिदेवता स्वसिामृचा तस्या वाच्युपसहारः यया देवानां प्रभावः 
कीत्यते, तत्त्वानि प्रकारयन्ते, उज्ज्वलन्त्या यया देवानामाल्य स्व- 
लकोऽधिगम्यते । आदित्य साम्नामाधिपत्य बहति, स॒ उच्चैगयिति, 
सत्य-सम्मद-ल्य-विधायकंगनिर्नाद-स्पन्दैयनमानमुन्नीय देवेषु मध्ये विरा- 
नयति ! उभयोः द्यावा-पृथिव्योस्तदध्यक्षयोरग्नि-सु्ययोरम्तरे अन्तरिक्न- 
पतिर्वायुः क्रिपाध्यक्षो यजुभिर्य॑जन-कायं साध्नोति ¦ स एवाध्वयु. 
देवानाम्‌ । अत एव यजुषा प्राधान्यं याज्ञे कर्मणि । ऋग्भिः 
प्रज्ञाभिर्वाग्ि- aaa विधीयते, सामभिर्यजमान. परं स्वर उद्गी. 
थाख्य भजनीय-सम्मदपद उन्नीयते, यजुभि कमणा यजन निर्वत्यते 


तत्तदृत्विशूषदेवरिति wag । एव గణ देवताः अग्नर्वायुरादित्य 
इति, याञ्च होता अष्वरयुहुद्गाता इति क्रमशः ऋष्यजुस्सास्ना 
प्रयोकतयोऽन्तयेजने । अयमेव परमार्थो यज्ञ सकेतात्मतया बाह्य-यज्ञे 


न्दे 


रहीविद्यानधिकारिणां उपयोगाय पूर्वेर्महूषिभिव्यवस्थापित इति मोध्यम्‌ |] 


धर्ममीमांसा 


मन्तरब्राह्मणयोर्वेद-नामधेय, न केवलं मन्नाः Feeds भजेरन्‌ 
हेति ब्रुवाणा पु्ं-मीमासक वेदरहुस्याथे-मतं नाभिमन्येरन्‌ ! तेषाम. 
स्मकं च दक्षिणोत्तरवदन्तर द्रष्टव्यस्‌ । यानि तत्त्वान्युषाभित्य गृढार्थ- 
सकेत-पक्षोऽस्माक ध्यते तेषा परिपन्थी तदीयः सिद्धान्तं । वय 
मन््राणा प्राधान्यं आश्नयामहेः ब्राह्मणाना तु कर्मोपयोगित्व अभ्यु- 
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पगच्छाम । मन्त्र-सहितैव वेदश्चब्दमुस्या्थं इति वयसम्‌ ¦! मन्त्रार्थं 
विचारदारेण वेदरहस्य-निन्पणमस्मल्लक्ष्यम्‌ | सीमासकास्तु ब्राह्मणः 
वाक्याथे-विचारिण, यद्ययौह्‌ नास्माक प्रवृ्तिस्तत्सिदधान्तविस्तर-परोक्षाया, 
तथाऽपि तेषा समूलभून-धसजिन्नासामपिङ्त्य त्वस्ति किच्न्ििमृष्टव्यम्‌ । 
वेदौऽखिलो धम-मूलमिति न्यायत भ्म-जिज्ञासाया प्रवृत्तास्ते वेद- 
विचार कुर्वन्ति वेदाना धर्म-मूलत्वोक्तौ नास्ति विवाद । కార్‌ 
स्तु कुत्र पर्यवस्यततीत्येव fae. सामयाचारिक ध्ममेवे मनसि निधाय 
वेदस्य क्मपरता-पक्षमेव परम सिद्धान्त मन्यन्ते । अय च तेषां 
वाद --वेदादेव धर्मस्य ज्ञान, स च परमो धमे. यज्ञ-स्वरूपो वेदे 
प्रतिपादित । यजमानेन देवार्थं द्रव्य-त्याग क्रियते, सवेस्वमपि 
दीयते विषश्वजितीव ; कर्मणा स्वगे-फल प्राप्नोति यजमान । aga 
फल-दानु, तच्च किमप्यदृष्ट कभजन्यरुलदायकमित्याद्याहु | अलमेतावता 
अस्माकं धर्मविषयक-चर्चाया । मीमासकाना कंचिद्‌ अतिचित्र-वादैः सह्‌ 
ఇ विद्यते कोऽपि न सम्बन्धः! स्वगेमुदिश्य तेषा अभिप्रायः, तथा 
देवानधिङृत्यापि, मन्त्र-स्वरूपम्‌, वेद-वर्णाना नित्यत्वम्‌, शरीरस्थ. कोऽपि 
जीवो देहु-व्यत्तिरिक्तौ गत्यन्तर-विरहाद्‌ अभ्युपगन्तन्यः, जगतो जीवाना 
वा ईशवर-निरपेक्षता, जगत आत्यन्तिक-स्वतन्त्रसत्तायाथार्थ्यादि निदर्ञनं 
भवति निरकुशवादवेचित्र्या. ॥ 


अथ पर्यामस्तावत्‌, को नामाय धर्मः यस्य ज्ञान वेदादेव लभ्यते? 
aes कर्मे परमो धर्मो वेदेरपदिष्ट इति चेत्‌ स a सर्वे 
षामविशेषेण | gear स्वेषु युगेषु उपयुक्तो aT । एकत्र 
कोणे भूमण्डलस्य कतिपयमानुष-वर्गीयाणामेव उपयोज्य इति स्पष्टम्‌ । 
एव तथाविध-यज्ञकर्मात्मको धमं सामयाचारिक एव, न a 
लौकिकः, न सनातनो वेति प्रत्यक्षम्‌ ¦ एतादृश्ष धर्म-स्वरूपमेव 
सूत्रकारेनिर्णातम्‌ । तेहि ब्राह्मणनि उपादाय सामुदायिकवेदिक-यज- 
नोत्सवादीना व्यवस्थापन-काम्यया वेद-विधीन्‌ గాల वेदो विधि- 
इचोदनेति सिद्धान्तितम्‌ । अत. परमस्मात्‌ भौत-रूपाद्‌ धर्मात्‌ 
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स्माते-गृह्यादय सामयाचारिका राज-घर्मादयश्च चातुवेर्ण्यादि-सामुदा- 
यिकवृत्ति-व्यवस्थाये अकल्पन्तेति वेद-मूलता धर्मस्य न्याय्या भवतु 
नाम । तथा हि ఇళ सघे समष्टेव्यष्टे्च धर्मास्तित्व-प्रत्ययो 
विहवतोमुखो निष्पन्न इति प्रलसा-भाजनमेवेतत्‌ ¦! पर तु मन्त्र 
ब्राह्मणयोववेद-नामधेयमिति कृत्वा आद्या व्यवस्थः उन्तर-कालेषु बहूसकट- 
दशा-प्रसवित्नरी समजायतेति नात्र सहाय ¦! स चादिम. सुत्रकार-करृतो 
व्यतिक्रमो नाभिज्ञातःः न వా: स हि व्यतिक्रम एव, येन 
कर्मसु विनियोगार्था एव मन्त्रा AAO क्म-परतया व्याख्यान एव 
साधु नान्यथेति प्रत्ययो वेदा्थ-विचारिणा gate पद लेभे । इदा- 
नीमिद ఇ भवेत्‌ यत्‌ सतीषु ऋण्वेदादि-सहितायु तेत्तिरीय- 
सहितायामेकस्यामेव ब्राह्यणानामन्तर्भाव. अभवदनथंकर इति । परमस्य 
वेदिक-धर्मंस्य यज्ञस्य रहस्या एवमुपरक्तः | कमलः श्रौत-धर्नस्य बाह्य- 
यज्ञात्‌ नान्यत्रोपपत्तिरिति स्थितिः सम्पादिता i अत एव कालक्रमेण 
प्रादुभूताः आचायं-पुरुषाः सर्वेऽपि भुत काण्ड-ढयात्मिकामभ्युपगम्य 
मन्त्र-संहिताना कमे-काण्डान्तगंतत्वमभिमान्य उपनिषदामेव स्ञान-काण्डत्व 
चास्यापयन्‌ ॥ 


अथ याज्ञिक कमं स्थूलसकेत-रूपतया पृथक्‌ स्थापयित्वा अन्तरर्थो 
यज्ञस्य चेत्‌ निरीक्ष्येत, तदा तस्य सावैलोकिकत्वं स्पष्टतां गच्छेत्‌ | 
परः ఇభ सर्वस्य जगतः पुरुषः स्वमात्मान अर्पयित्वा यज्ञ-घर्मेण 
aise व्यधत्तेत्यस्य तत्त्वमपि सुबोध भवेत्‌ । अतोऽन्या का वा 
विवक्षा पुरुषसुक्त-मन्त्राणाम्‌ ? यद्यपि पुरुषसुक्त-भाषा अन्यरूक्त-तार- 
तम्यपक्षया प्रायेण सुगमा अत एव स्पष्टार्था च भवति, तथाऽपि 
नेदं एकाकि सूक्त सहस्राधिक-सुक्तायां aaa, यत्र यज्ञेन 
परम-धर्मेण सृष्टिविधीयत इत्याशयो लक्ष्यते । इद च शतशो 
बह्वचानामाम्नायेषु पश्याम --ऋषियंदा देवेभ्यः स्वात्मीयं किमपि 
ददाति, स वेद तावता त्यागेन तावन्तं मर्त्याशिमुज्ज्ित्वा anise 
इति ¦ देवा हि तस्य यजमानस्य अपणाडगीकारेण स्वयं यावद- 
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qa त स्वीक्रुत्य तत्र॒ भ्रदुर्भवन्ति। यज्ञेन मर्त्यैः ACT 
व्रजति चेत्‌ जगद्धयापाराय सृष्टो प्रथम जन्म प्राप्ताना अमर्त्यानामपि 
मत्यं द्वितीय we भवति ¦! इदमन्योन्य-परिवतंनमेव यजस्य यथार्थं 
स्वरूपम्‌ । अनेनैव सृष्टि सर्वत्र निर्वाहयति । अस्मिन्‌ विनिमय-घमें 
यन्ञ-रहुस्य प्रतिष्ठिम्‌ । येन॒ दनादानरूपेण इतरेतर-व्यवह्परेण 
व्यष्टि-समष्टयो ब्रह्माण्ड-पिण्डाण्डयो जीव-देवयो दहिकामुष्मिकयोः वा 
सम्बन्धो धियते, quasar, स्थितिरेव सिध्यति । “सखायस्त्वा 
aque” इति ऋषिषु सख्येन देवता सम्बोभयत्ु, उभयेषामन्योन्य-सम्भवेन्ञ- 
ey साक्ात्सम्बन्धः कश्चन प्रवृत्त इति ज्ञायेत ! चिरन्तनमिदमाषं 
यज्ञ-तच्व कालेन गलता धूलिधूसरं कर्मपारम्य-वादेराच्छादित शओोच- 
Tez परामुक्य तत्‌ शुभरमुज्जीवित विवृत विधातुमुद्यता हरि-गीता | 
“सहयज्ञा प्रजा. सृष्ट्वा पुरोवाच प्रजापति । अनेन प्रसविष्यध्व एष 
बोऽस्त्वष्टकामधुक्‌ ।\ देवान्‌ भावयतानेन ते देवा भावयन्तु व | 
परस्परं भावयन्त श्रेयः परमवप्स्यथ ।“ (३-१०-११) इति हि 
गीयते ५ 

एव स्थिते, केचन विवदेरघ्ेवम्‌--उत्तर-काठेषु अध्यात्मतत्त्व- 
सिद्धान्ताभ्युदयानुसारेण यज्ञस्यैवविध gen व्याख्यानमाविष्कृतम्‌, भगवद्‌- 
गोतासु प्रतिपादितो यज्ञ-तच्वार्थो न वस्तुतो वैदिके यज्ञ॒ उपपद्यत 
इति । नैव मन्तव्यम्‌ । तथ्यमिदे यद्िविधाना दाशेनिक-सिद्धान्ताना 
वेदान्तेषु समन्वयं समर्थयति वेदान्तसार-भूता भगवदगीता 1 एव- 
विधनानासिद्धान्तसामरस्य-सस्पादनाय अपेक्षिता गाढा प्रज्ञाः प्रसन्नो 
विवेकः, दृढः सत्य-प्रहः, आजव च॒ ततत्वप्रतिपादने गीतासु भासन्त 
इत्यद्धा । wax प्रतिपादित यज्ञ-स्वरूप न वस्तुतो वेदोक्त-यज्ञ- 
तत्त्वमित्युच्येत, तदा गीतासु मृषा-वाद arate वा आरोपितवन्तः 
स्याम 1 तथा-विधमन्याय्य साहसं आस्थातुं को वा सन्नद्धः स्यादृजु- 
धीः? यद्यपि aaa समरस्य-परायणो गीतोपदेक्, तथाऽपि బాగా 
asd ఇ साध्यस्थ्यमवलम्बते \! gem gwafa पोषयति च पोष्यान्‌ | 
कर्मणो नान्यदस्तीति वादिन. पुष्पितां वाचं अविपरिचतो वदन्तीति 
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निन्दति (२-४२), कमेबद्ध-श्रद्धाना वेदरहस्य-प्रवेद्ानधिकारिणां 
अज्ञानां न बुद्धि-मेदं जनयेदित्युपदिरति (३-२६);, मन््र-दष्टीर्मा- 
नयति, सर्वेषा वेदाना सर्वेहवरपद-प्राप्तिरेव समुख्योपदेश इति साधयति 
(24-24) । अपि च, न केवल मोक्ष-पर गीता-शास्त्रमेव यज्ञ 
तततव विवृणोतीति मन्तव्यस्‌ । समयाचार-कमेविधान-परेषु ध्म-शास्तरेष्वपि 
वैदिक-कमंणां ज्लानरहस्य-गभितत्वं प्रतिपाद्यमान पद्याम । मनुस्मृतौ 
“वेदाभ्यास" इत्यारभ्य “ఉగ कर्मयोगे तु सर्वाण्येतान्यश्ञेषतः । 
अन्तर्भवन्ति क्रमः तस्मिन्‌ तस्मिन्‌ क्रियाविधौ \॥ (१२. ८३-८७) 
इत्युक्तम्‌ । कमणा योगसाधन-सकेतभूतत्वमेव विवक्षितमिति क. 
सन्देहः ? गीता-प्रयुक्त॒कमयोग-शब्द एव स्मृतौ प्रयुक्तः ¦! स्मृति- 
गीतयोः पौर्वापर्यविचारो नावश्यकोऽत्र । बाह्यानि कर्माणि आभ्यन्तरस्य 
साधनस्य कञ्चुकानीव स्थितानीत्युभयोराङय इत्येतावदसन्दिग्धम्‌ ॥ 

एवं वेदिकस्य कमत्मिकस्य यागस्यान्तरथं. सवत्र पुरातनग्रन्थेषु 
ब्राह्मणेषु पुराणेषु महाभारते च प्रथित इति का नाम विचि- 
ఇరా? यदा तु భగం ब्रह्मणाना वेदे परम स्थान 
तेषां भृख्य-वेदत्व దార तादृश मतमतिष्ठिपन्‌ तदा आरन्धः 
कमत्मिको यज्ञ॒ एव परो घमं उपदिष्टो वेद इति वादः | 
येनात्यन्त-तिरोधान वेदयन्ञ-रहस्यस्यापादितम्‌ \ मन््राणा कर्मक-प्रयोजनत्वं 
अर्थशन्य-पौरोहित्याधीनत्व च फलितम्‌ । पूवं-मीमासकंभेगीरथ-प्रयासेन 
मन्त्रब्राह्यणात्मकस्य कम-परताया प्रतिष्ठापितायां, समयाचाये-पुरषर्बाची- 
नैरपि उपनिषत्स्वेव ज्ञानाधिकार इत्यभ्युपगतः । अय च परीक्ष्य 
प्रागुक्तः । यद्यपि ओस्तरीयेषु व्यवहारेषु यज्ञकमे-पारम्यमेव वेदे प्रति- 
पादितमिति ब्रवीति, दिष्टया न कोऽपि मीमासक कमणा परम. 
पुरुषार्थः साधयितु शक्य इति तप्यति । अत एव कमंपारम्य- 
वादिन. शास्त्रत ॒ एव पुव-मीमासका शरद्धया तु वेदान्तिनि आस्तिकाद्च 
भवन्ति \ एवं देधीभाव-जन्य विरोध  गीतोपदिष्ट-निष्कामकर्म- 
सिद्धान्ताश्रयणेन परिहरन्ति ¦! बाढम्‌, पर तु शुद्धः प्वतन्त्र 
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सिद्धान्तस्तु, धर्मात्परतर नास्ति, स च धर्मो यज्ञ, तस्थ ज्ञानं 
वेदाल्लभ्यते, तस्याचरणात्‌ स्वभप्राप्ति-ह्पं फलमवाप्यते, क कुत्र 
किमर्थो at ईश्वर. परमात्मा वा, कर्मस्तुति-परा एवोपनिषद विधि- 
दोषा इत्येव नूयात्‌ ॥| 

wae वक्तव्यम्‌ । पुवेतन्त्र-विदाः सुक्ष्मविचार-विवादवेदग्ध्य सवे- 
पण्डितमण्डलीसम्मानितमिति नत्यृक्ति । अयुक्तेषु क्लिष्टेषु वा 
स्थलेषु तेषा स्वपक्षसमथन-ोरणी चतुरतरेति निविवादस्‌ । वेदवाक्य 
पदवण-नित्यतासिद्धन्त तेषा सुप्रसिद्ध । तत्र वेदनित्यत्व-स्थापनप्रसक्तो 
अकाराद्या सर्वेऽपि वर्णां नित्या इति प्रतिपाद्धन्ति। तथा सति, 
वेदे पुरावृत्त-विषयाणा सृष्टवस्तुव्यक्तिविशेषनिर्देशक-सज्ञावाचकाना नास्त्य- 


वकाश । अपि तु प्रत्यक्ष बहुशो वतन्ते सज्ञापदानि, तथा 
व॒त्तान्तान्वाख्यानानि ¦ कथ तादुशेषु स्थलेषु नित्यत्व वेदानामुपपद्यत 
इति erst एव गौण्या वृत्या तात्प्य-ग्रहणादित्याहु | “షా 


प्रावाहणिरकामयत” इत्यादौ प्राग्बबर-जन्मनी नाय ग्रन्थो भूत-पुव- 
स्तस्मादनित्यता वेदस्येति चेत्‌ न बबर-पद संज्ञा-पदमित्युच्यते शबर- 
स्वामिना | आह चेवम्‌-“य प्रवाहयति स प्रावाहणि बबर 
इति शब्दानुकृति, तेन यो नित्य अर्थस्तमेवेतौ शब्दौ కాగా” 
(जे. सू. भा १-१-३१) ¦ शब्दानृकृते ఇదా भरम इति 
व्याख्यातम्‌ । वृत्तान्तन्वाख्यान-प्रसडगे मष्यकार-विवरण-चातुरी निरी- 
ame । श्रजपतिरात्मनो वपामुदव्खिदत्‌' इत्यामनन्ति तैत्तिरीयाः (२- 
१-१) । अत्र भाष्यपडक्ति -' प्रजापतिरात्मनो बयामुदक्खिददिति -..-नित्यः 
करिच्नद्थः प्रजायति स्यात्‌ वायुराकाश आदित्यो att स आत्मनो 
वपामुदक्खिददिति दृष्टि वायु रमि ఇ तामग्नौ प्रागृह्णात्‌ 
qt आचिषे लौकिके वा । ततोऽज इत्यन्न बीज वीरहा । तमा- 
लभ्य तमुपयुज्य प्रजा परन्‌ प्राप्नोतीति गौणा शब्दा. (२-१-१०) | 
इद च fata भवति मीमासकाना सृक्ष्मविचार-कौहलस्य ।! यतो 
वेदनित्यता-समर्थनक्लेन्ले समुपस्थिते, गौणी वृत्तिमाधित्य पुरावृत्त काल्प- 
निकी गाथा वा चातुर्येण नित्यार्थ-परतया व्याख्याय कृतकृत्यता 


हितीयः खण्ड. | ऋग्माव्यभूमिकाः ष्‌ 


भजन्ते । इद त्वत्र चित्रम्‌ \ ह्पक-दृष्टन्तावलम्बनेन अन्वाख्यानानां 
सडकेत-रूपतामेव गौण्या वृत्या प्रतिपादयन्ति \ वे्गुप्ताथं-सिद्धान्तेऽपि 
वेद-पदाना यौगिकत्व-प्राधान्येन सडकेतार्थनिरू्पणे det वंत्तिराश्रीयते | 
एष కాచు । gag ag स्थूल कर्मप्रतिपादन-परः सडके- 
तार्थ, अपरस्तु अन्तर सूक्ष्म गुपष्तविद्यासाधन-पर सडकेता्थं | 
बरह्याण्डनिर्मण-प्रायेण प्रथासेन “पवतो रन्धित मूषको लव्य इति 
लोकोक्ते. दृष्टन्त-मूतमरसं फल सम्पादितं पुवेतन्त्र-विहद्भिरिति 
सडग्रहः | 

पुवंनीमासक-सिद्धान्तमधिकृत्य इदमवह्य-वक्तव्थमासीत्‌ । यत्नव्यविद्या- 
संस्कारसम्पन्चेः प्राज्ञैरपि मीमासकाना सन्त्रार्थ-विचारप्रामाणिकता विव 
स्यतेः ते हि पुवेतन्त्र-सिद्धान्तमूलमन्नात्वेव वेदे नास्ति रहस्य सडके- 
तार्थो वेति स्वय प्रतियन्ति, अन्यानपि प्रत्याय्य अपथे प्रापयन्ति। 
तस्मादिदं बोध्यम्‌ । यदि वेदो नाम प्राधान्येन ब्राह्मण, मन्त्र-सहितं 
बराह्मणं मवति, तदा तवायत्त-श्नौतसुत्र-धमंशास्त्रादीन्युपजीग्य प्रवृत्ता 
पुवेमीमासेवे वेद-विचारे प्रमाण स्यात्‌ । కన नाम प्राधान्येन 
मन्त्र-दृष्टय ऋचो यजूषि वा यत्प्रभावा एवे ज्ञानकर्सपर-विवरणग्न्थेषु 
सारण्यकब्राह्यणेषु दुष्यन्ते, तदय मन्त्रात्मक-वेदा्थविचारे पूवे-मीमासा 
नैव प्रमाण भविवुमर्हेति ! अध्यात्म-विचारदूरा सैषा ब्राह्मणाथ-मौमासा 
ईङ्वरसाक्षात्कारसाधनादि-रहस्यविद्यास्तित्व-सस्कारशन्या सवेलौकिकपरम- 
पुरुषाथे-चिन्तादविष्ठा वेदरहस्या्थ-परीक्षाया क्थ प्रामाणिकी वाणी- 
wea अधिकुर्ताम्‌ ? 


मन्त्रः 


ऋचो मन्त्रषछन्दोबद्धा ऋषीणा दृष्टयो भवन्ति । `'यमर्थमाध्याय 
यदर्थं शरीर-यात्रामच्राल्यन्‌ ऋषय, य च निजानुयायिना उत्तर 
कालिकाना च निश्रेयसाय लक्ष्यत्वेन seem, ast तत्‌ 
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प्रयोजन तल्लक्ष्य च ऋक्सुक्तसहिताग्रन्थात्‌ शक्यानि अवगन्तुम्‌ | 
wy कवितापद-वाच्या सन्तु नाम, अपि तु नेमा. कविताः 
अस्मत्‌-परिचितसाहित्य-सन्दमविशेषा इति मन्तव्यम्‌ । न वा ते 
कवय सर्वजनीनाः सर्वेषु देशेषु कालेषु अद्यापि दृद्यमाना इव 
काव्य-निर्मातार इति युक्त मन्तुम्‌ 1 नेदमेतिह्यमात्रम्‌ । ఇళ్ల 
गोचरान्‌ लोकान्‌ लोकाध्यक्तान्‌ देवान्‌ तत्सम्बन्धिनः सूक्ष्मान्‌ धर्मि 
कुश्च ग्रधी-गम्यानि सत्यानि च भुक्तेषु गमितानि मन्त्रवर्णा एव बोधयन्ति । 
म्यदाविशेद-निबद्धान्‌ सुक्ष्मानिमान्‌ लोकान्‌ तदेव साक्नादधिगन्तु 
मानव. शरीरस्थ एव पारयेद्‌ यदि गृप्तमध्वाने प्रवेष्टुमधिकारः सम्पा- 
दयेतानेनेत्यार्षोऽय WTA. | ऋचं इमाश्च मन्त्र-दृष्टयः कीत्यन्ते | 
ऋषि मन्त्र-दरष्टारमाहुः । ऋषिने केवलं पश्यति, श्ुणोत्यपि । 
दृष्टम्थं सत्यमाविष्कतुमपेक्षितं शब्दमप्यधिगच्छति । तस्मादृषिरती- 
జాణ कविपद-वाच्यो भवति वेदे)! स. कान्त-दर्ञो कविः 
भोताऽपि सत्यस्य । तस्मात्‌ कवय. “सत्यश्रुतः इति प्रसिदधिर्वेदे । 
చరా श्रवण वा लोक-सामान्य भवति ! ऋषेरेषा दृष्टि- 
रसाधारणी तथा श्रुतिरपि, याभ्यां प्रकारिता कविताप्यसाधारणी | 
रमणीयार्यप्रतिपादकल्चन्दगुम्फित-रसभावभरित-वीयंवत्तमाया सर्व्कृष्टाया 
अपि कविताया. विलक्षणा मन्तर-कविता। अत एव न युक्तं 
वेदसुक्त-काव्याना रसोत्तरसाहित्य-कविता-कोटावारोपणम्‌ । अन्यादृश्मोत्कर्षा 
वेदसूक्तकवितेत्यस्यास्ति कारणम्‌ | स॒ च उत्कषं सुक्ताना 
मल्तरात्मकत्वे प्रतिष्ठितः | विरिष्टा मन्त्रस्य शक्तिः । भवतु मन्त्रार्थो 
नातिगरीयान्‌ अस्मद्‌ दृष्टे , भवतु सन्त्र-शब्दोऽपि नात्यन्त-काव्यशोभावहः, 
भवतु व्यल्जितो भावो नातिगाढ । माऽस्तु परिस्फुटा छन्दोवाचक- 
watt । aust saat af. मन्त्रस्य । सेय श्रद्धा షా 
कालादारभ्य अद्यावधि भारतीय-आस्तिकजन-हुदयेष लन्ध-प्रतिष्ठेति नेह 
सन्देह-गन्धोऽपि विद्यते \ सन््रमधिकृत्येदमेतिह्य उत्तर-काटेषु గ్‌ 
ger तदनुयायिभिडच रक्षितम्‌ \ तावती stat भन्त्र-महिमनि रूढ- 
मूला पाद्या मन्तरस्या्थ-विचारो नावश्यकः, यतो मन्तर-शक्ति- 
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विजृम्भणं सन्त्रतात्प्य-ग्रहणाधोन न॒ भवतीत्यपि अन्यन्ते चैके {\ aa 
पृरुषपथसिद्धेरलोकिक उपायो wea इति बहो. कालादागतमिद ard 
सतस्‌ । तथा चाहु --इष्टम्राप्त्यनिष्टपरिहारयोरत्मैक्िकि उपायो 
ae" इति ! अत्र वेदशब्देन मन्त्र एव wet बोध्यः | कुतं 
एव मन्न-महिमा व्यते ? वेदषिभिरध्यात्मविद्यैक-निरतेरपि गुप्ल-विदयासु 
रहस्य-तन्त्ेषु विचक्णेश्चास्थितम्‌ । अन्तरडगीयैर्याये. बाह्यार्था साध- 
fq शक्या इति तेषा मतम्‌! सह॒ धी-वस्या शब्दस्तथा प्रयोग 
योग्यः यथा सकलर्विधाः पुरषार्थाः साधिता- स्वरिति सिद्धान्त 
स्तेषाम्‌ | अत एव प्रायः सर्वेऽपि मन्वा या्चिके विनियोगे प्रथमाना 
अपि बहवः यज्ञादन्यत्र फलावाप्तये प्रयुज्यन्ते । एवं मन्त्राणां 
माहात्म्य न केवल चिरन्तनत्वे प्रतिष्ठितम्‌ 1 कि तु ऋषि-दष्टत्वे 
शव्तिमस्वे चेत्यवगन्तव्यम्‌ । अपर च, मन्त्राणां पावनत्व-वीरयं- 
वत्त्वादि-धरमस्तिषा नादसत्त्वात्मक-देवताश्रोरभूतत्वादित्याहुरेके ।! एवमपि 
स्यान्नाम । वस्तुतस्तु महिमा मन्त्रस्य तत्प्रादुभवि-प्रकारायत्त इति 
waaay एवावगम्यते | ఇఇ स्थानं अक्षराय परम व्योम 
यत्र॒ विश्वेषां देवाना आवास, यस्तन्न जानाति तस्य ऋचा कार्यं 
न॒ भवतीत्येवमथेका दीघ॑तमसो मन्त्र-दष्टिभवति-“ऋचो अक्षरे परमे 
व्योमन्‌ यस्मिन्‌ देवा अधि विवे निषेदुः । यस्तन्न वेद किमचा 
करिष्यति य इत्‌ तद्‌ विदुस्त इमे समासते” (१ १६४३९) } 
, तस्मिन्नेव सुक्तेऽन्यत्रेयमुगभवति--“चत्वारि वाक्‌ परिमिता पदानि 
तानि లాం ये मनीषिणः! गुहा च्रीणि निहिता नेडगयन्ति 
तुरीयं वाचो मनुष्या वदन्ति (१-१६४-४५) । गहनार्थोभ्यं मन्तः! 
wast कविः हृदयास्यमन्तस्समुद्रमवगाह्य॒तुरीयास्य धाम देवानां 
साक्षात्छृत्य दृष्टान्‌ सत्यार्थान्‌ आद्या वाचमुपादाय श्वत शब्दै 
आविष्करोति । तस्मादृत्तमपदादक्षरात्‌ प्रस्थाय आगच्छन्त्यास्तस्या वाचः 
चत्वारि स्थानानि भवन्ति । तत्र जीणि धामानि रहस्यानि ఇలా 
निहितानि मानुष-भवणस्यागोचराणि तस्याख्चतुर्थी अवतरण-भ्रेव मानुषी 
वाक्‌ । चत्वार्यपि वारधामानि ऋषेरम्तरडग-दीक्षितस्य मनीषिण. विदि- 
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तानि, नान्यस्य । एव मन्त्रस्य द्रष्टार कवयः सत्य-श्रुतः मन्त्रान्‌ 
ఇ कल्पयामायु; कि तु set इति प्रसिद्धिः । ऋचा वाचा 
मूलस्थान-भूतस्य देवतानामायतनस्य परमस्य व्योम्न अकृतकत्वात्‌ तत 
प्रादुरभूत-वेदमन्त्रवर्णेषु नित्यत्व उपनच्रयते । मन्त्रदशिन ऋषेजन्मन प्राक्‌ 
मूते पर च सिद्धमेव परम व्योम । तस्मान्न तन्मन्तद्रष्टयंधीनं 
भवति, west तु तस्मिन्नधीन बोध्यम्‌! यद्यपि मन्त्र-शब्दार्था- 
ववियोज्यौ परमाकाक्षे सिद्धौ भवत, तत्प्रादुर्भावस्तु ऋष्यधिकार-सम्पत्ति- 
सपक्षो ater. अत एव ऋक्सहिताया अर्वद्षेमेन्त्र-कृत्वमुल्लिखित 
द्ह्यते-“ऋषेरमन्त्रकृता स्तोमे ” (९-११४-२) “हदा यत्तष्टान्‌ मन्त्रा- 
wry” (१-६७-२) इत्येवजातीयकं मन्त्रवर्णे. स्पष्ट कृतकत्वे मन्त्राणां 
अवगम्यमाने, कथ नित्यो वेदं इति मा भृच्छडका। प्रागुक्त-विधया 
चचा मूल-भूतामाद्या वाचं परमव्योम-सस्थामधिकृत्य सा नित्येत्याह 
मन्त्र-वणे । सर्वस्यापि वेदस्य नित्यत्व परमन्योमप्रभवत्वात्‌ कोतितम्‌ | 
“तस्मे नूनमभिद्यवे वाचा विरूप नित्यया वृष्णे चोदस्व सुष्टुतिम्‌ nw” 
(८-७५-६), इति ऋचो व्याख्याने सायण-भाष्यमपि एवमुपपद्यते | 
“नित्यया उत्पत्तिरहितया वाचा मन्त्ररूपया” इति सायणः | अस्मदुक्त- 
रीत्या नानुपपत्तिवेदनित्यत्व-ऋषिकरतृकत्वयो । अत॒ एव महाभाष्यकारः, 
नतेन प्रोक्तम्‌ (४-३-१०१) इति पाणिनीयमुत्र-व्यास्याप्रसगे “्रोक्तग्रहु- 
णमनर्थकम्‌” इत्यारभ्य अन्ते बरते--छन्दोर्थं तर्हीदं वक्तव्यम्‌! न 
fe छन्दासि fera नित्यानि छन्दासि! छन्दोथेमिति चेत्‌ तुल्यम्‌ । 
..... ननू चोक्तम्‌ नहि छन्दासि क्रियन्ते नित्यानि छन्दासौति । 
यद्यप्यर्थो नित्यः या त्वसौ व्णानुपूर्वी सा अनित्या ¦! तद्भेदच्चेतद्‌ 
भवति” ! अत्र कंयटस्य टीका तद्भेदादानुपुर्वाभेदात्‌' श्रपूर्वो वचि 
yea अध्यापनरूपे वाः अत्र antag a नित्या इति షా 
शाब्दार्थ-नित्यत्वमभ्युपगच्छन्‌ भगवान्‌ पतञ्जलि पदवणं-वाक्यबेन्ध- 
व्यवस्थानित्यता नाडगीचकार ఇ च व्यवस्था प्रकारान-रू्पा ऋषि- 
weet \ एव वेदाना कृतकत्वाकृतकत्वयोरुपपत्तिदरष्टव्या । सर्वथा 
ऋचामसाधारण-कवित्वरूप मन्त्रत्वं उदाहूतेविरूप-दी्घ॑तमसोमन्त्र-बर्णेः सुगम 
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भवति } पर शतड उदहुरणानि वाचो महिमारुवर्णन-पराणि ऋक्‌- 
संहिताया द्रष्टव्यानि, विस्तरभयाद्‌ इह नोल्लिख्यन्ते ॥ 

सम्प्रति ऋचां बाह्यार्थं सायण-भाष्यादवयम्यते । रहस्या्ैस्तु सकेत- 
पदार्थायत्त इति प्रागुक्त ¦ दुरवगमो मन्त्रां इति निरुक्तकारोऽप्यह । 
तप.स्थिताना ऋषीणा ब्रह्पद-वाच्यो मन्त्र. प्रत्यक्षोऽभवत्‌ नान्यथेति 
यास्कस्याभिप्रायः। तथा चाह--'तदेनान्‌ तपस्यमानान्‌ ब्रह्य स्वयम्भु 
अभ्यनाषेत्‌ तदृषयोऽभवन्‌ तद्षीणा ऋषित्वम्‌' (२११) జాగ్‌ 
दुरूहं इत्यन्यत्राहु-- तस्थास्तपसा पारमीप्सितव्यम्‌” (१३-१३) इति । 
वेदार्थाधिगमाय तपस ऋते नास्ति शरणम्‌, तयोनिष्ठस्य्ेमेन्नः प्रत्यक्षो 
भवतीति च यास्क-मत इति विदद भवति} अस्मदुवत-मन्तप्रादुभवि- 
तन्नित्यत्व-कृतकत्वानि न केवर मन्त्र-वर्णोनिर्णीतानि, कि तु కాగా 
कारेणापि समथितानि भवन्ति ।! यास्कोक्तीरेव समर्थयति बृहदेवता। न 
्रत्यक्षमनृषेरस्ति मन्तम्‌ {नपुसकमा्षम्‌) इत्याह (८-१२९), ఇషా 
सामथ्यं, च्या प्रयोजनम्‌, सम्धगनुष्ठिताना कर्मणा फलमित्येवमादयो 
बृहहेवताया प्रतिपादिता. वेदरहस्याथे-पक्न पोषयन्तीति न सकय । waa 
लोका उदाहायथा -- 


७. १३० “योगेन दाश्येण दमेन बुद्धया बाहृशरत्येन तपसा नियोगे. | 
उपास्यास्ताः कृत्स्नशो देवताया ऋचो हे यो वेद स वेद देवान्‌ ॥ 
१२१ मन्त्राणां देवताविद्‌ य. saat कमं कर्हिचित्‌ | 
जुषन्ते देवतास्तस्य हविनंदिवताविद 11 
१३२ अविज्ञातप्रदिष्टं हि हविरनेहेत दैवतम्‌ | 
तस्मान्मनसि संयम्य देवता जूहुयाद्धविः ॥ 
१३२ स्वाध्यायमपि योऽधीते मन्त्रदेवतविच्छचिः। 
स॒सत्रसदिव स्वगं सत्रसडिरिपौडयते 1” 
अथेदमवधारणीयम्‌ । यद्यपि वेद-मन्त्रस्य पवित्रत्व-शकितिमचस्वादिक 
मन्त्रुष्टे. गृढाथंभूत-आाध्यात्मिकादि-ततत्वमूखकमेव भवति, तथाऽपि argrei- 
पक्षेऽपि यन्ञादन्यत्नोपयोगाएय कल्पते । इदमेव मूल भवति तस्य భల్లాల 
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येन अलौकिकेनोवायेन ल्मैकिका अर्था अपि साध्यन्त इति रूढा प्रतीति"! 
इदमेव भूल शओोनकीय-ऋग्विधानादि-ग्न्थस्य, यत्र॒ विविधपुर्षाथं-साधनो- 
पयोगित्वेन कल्पा प्रोक्ता । इदमपि तथ्य यद्यास्केनोच्यते--“उच्चावचे- 
cham. ऋषीणां ఇచా भवन्ति" इति \ तदेव ॒बुहहेवताप्याह्‌ | 
‘aera. खल्वृषय छन्दोभिर्देवता पुरा । अभ्यवाव्चिति च्छन्दोमध्ये 
त्वाहु्मह्षय ' (८-१३७) इति} यद्येव लौकिकार्थानुद्िश्यापि मन्त्राः 
प्रवृत्ता, कथ तहि परम-पावनो वेद सध्यात्सनिष्ठाविशेष-रहस्याना निक्षेप 
इत्युच्यत इति चेचेहासद्धति ¦ प्रगेयोक्त wert एव परमार्थो वेदानां 
स्थूलार्थस्तु कर्मसु प्रयोजयवान्‌ पुरषार्थसाधनेष्‌ वेति। यद्यप्यायातत 
ऋषीणां अभिप्रायेषु उच्वावचत्व स्पष्टमेव भवति, तथाऽप्यन्तर्थ-विम्शे 
शपथाभिह्ाप-निन्दा-प्रश्सादीना आध्यात्मिक-निष्ठा-चरित्र-सम्बन्धित्वमवदातं 
भवेत्‌ ! स्थल-विचारिणां पाहचात्यानृधाथिना वा पक्षे sat वेमत्य- 
मेवोपस्थितमिति नात्र चित्रम्‌) यद्यपि न वय सर्वेऽपि मन्त्रद्रष्टार 
सम-कालिकाः समान-निष्ठादश्ाः मन्त्रान्‌ अदश्निति बरमहेः तथाऽपीदं 
तथ्यं प्रतिपाद्याम । ऋषय सर्वेपि समानमेव सकेतपदा्थ-समुदाय 
समानमेव बाह्याभ्यन्तर-याग समानमेव म्‌ू रादिलोक-संस्थानं समानमेव 
देवता-तत्व समानमेव परम पुरुषार्थं च विज्ञाय स्वनिष्ठादशा-विशेषा- 
Ceara देवान्‌ अयजच्चिति सकेतरूप-गूढाथे-तरवान्देषणपराणा 
्राज्ञाना अय समीचीन पन्था परिस्फुटो भवेदिति fern 


च्चः WAT वेदरहस्थे 


अथ तां रहस्य-भाषामधिकरत्य विचायते, यत्र गोपित भवति 
wart ¦! तच्च रहस्यं सकेत-रूपेण केन॒ वाऽप्याकारेण तथाऽऽच्छादित 
यथा स्थूल-धिया सकेतार्थोपस्थिति-शडकाऽपि ఇ जायते, यत्‌ सकेत- 
शब्दाः बाह्यार्थाभिधायका सुतरा उपपन्ना एव प्रायो कक्षयन्ते। सकेताश्च 
याग-सम्बन्धिनः steer. पदार्थाः ब्रह्याण्डप्रकृति-विरुसितानि दवा भवन्ति | 
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अथवा कश्चन yet. भन्त्र-प्रतिपादिता अग्न्यादयो देवा केऽप्यमानुषाः 
पुरुषा भूताग्नि-वाय्वादित्य-मरत्‌-पजेन्यादिवेषेण प्रत्यक्ष-दृदयेनावस्थिता इति 
वा प्रतीयात्‌ । तदिह प्रथम ఇ तद्रहुस्य भाषित वेदे द्रष्टव्यम्‌ ? 
यदि वेद एव रहस्य-वागुल्लिखितेति గారా लभ्यते, तत॒ पर क्थ 
तद्गोपनं साधितमिति सकेत-पदा्थ-व्यवस्थां परीज्ञामहं 1 
तयोनिष्ठानामषौमा देवताभि सहु व्यवहारे तदय-प्रकाक्ञने च रहस्य 
भाषा व्यवस्थापितेति निर्णेतु प्रमाणमस्ति चेत्‌ तत्‌ प्रथम सन्त्रदृष्टिष्वेव 
स्यात्‌, ऋषि-वाक्येष्‌, एव द्रष्टव्यम्‌ ! ऋग्वेद-सहिताया रहस्यपदाथं-परसद्धेष्‌ 
किमुदिश्य रहस्याथे-पर पदं प्रयुज्यत इति विचार्यमाणे, कोऽप्यसुरो देवो 
वा किमपि स्थानं कोऽपि लोको वा तिरोहितो a दश्यत इति वक्तव्ये 
अन्तहित-ग्ढरहस्य-अदृश्याद्यपरपर्याय-निण्यपदं प्रयुज्यते | क्वचिहेवतासान्निध्य- 
सम्पादिका वाच గగ प्रयुज्यमान “ara” अपि हृदि गुहाया गृढमर्न्ताहितं 
रहस्यं इति वा कौत्यते। वेदितव्यानि ज्ञानानि स्तोच्र-पराणि वचासि 
च॒ निण्यपदार्थभूत-रहस्यानीत्युच्यते । निस्वत-पटिताना षप्णा stealer 
नाम्नामेक निण्य-पदम्‌ ! इद च प्रसङग-वक्ञात्‌ गोपित arated तिरोहिते 
ఆజా रहस्यं इति प्राय समानार्थेषु वेदे प्रयुक्तमीक्षितव्यस्‌ ¦! इद च 
पदं सम्प्रति परीक्ष्य वेदषय. स्वप्रयुक्त-भाषाया किमपि रहस्य निक्षिप्य 
बहिर्मुद-मतिभ्योऽपक्वेभ्यव्च गोपायाञ्चकररिति निरूपयिष्यामः! इदे चात्र 
न. सुदेवम्‌, यत्‌ wean सविमरहोमविमर् वा इच्छानुसारेण वेद- 
पदानां अर्थान्‌ व्याचक्षाणः सायणः निण्य-पदस्य एक-रीत्या अन्तर्हित 
wear गतं Fert व्याचष्टे! निण्य-पदार्थं साध्‌ व्याकु्देन्नपि प्रसक्त- 
वाक्य-तात्पथं स्वोटेशस्यानपेश्चितमपि यथेच्छ प्रतिपादयतीति प्रथम 
दशेयिष्यामः । निण्यपद-प्रयोगस्थकेषु THT अन्यथा व्याख्यासीत्‌ । तथा 
व्याख्याने प्रमाण न दत्तम्‌, नापि प्रयोजनम्‌। प्रमाण वत्त चेत्‌ 
तस््ममाण-वचनं अन्यथा गृहीतम्‌ । “fray” निर्णामवेयमित्याहु । శారా 
జాల భాషా सूक्तेषु इय ऋग्भवति--“अतिष्ठन्तीनामनिवेशनाना 
काष्ठाना मध्ये निहितं शरीरम्‌। वृत्रस्य निण्यं विचरन्त्यापः दीर्घं तम 
आहायदिन््ररानरुः” (१-३२-१०) । अत्र॒ स्थुलोऽ्थे. सायणीय-पदग्रयोग- 
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मुपयुज्य दीयते \ अतिष्ठन्तीना स्थिति-रहिताना अनिवेरनानां उपवेकन- 
रहिताना (प्रबहणस्वभावत्वात्‌) काष्ठाना अपा मध्ये निहित निक्षिप्त 
वृत्रस्य निण्यं निर्णामयेय शरीर आप विचरन्ति विशेषेण पर्याक्रस्य 
प्रवहन्ति sem वृत्र (जलमध्ये प्रक्षिप्ते सति) दीघं तम. 
दीरघनिद्रात्मक मरण यथा भवति तथा आशयत्‌ सवेत. पतितवान्‌ ! अत्र 
अप्सु मग्नत्वेन wera तदीय नाम न केनापि ज्ञायते। तस्मात्‌ निण्य 
निर्णमिधेयमिति सायणीय विवरणम्‌ \ का नामं विवक्षा? प्रयामस्तावत्‌ | 
इनदरो वृत्र जघान, तस्य देहपाते तम शरीर तस्य दीघेनिद्रामवाप। 
तददुदयमभवत्‌ | गाढमध. पतने उपरि निरन्तर अपा प्रवाह, तच्छरीर- 
watery | अत्र अद्श्यमभवदित्युक्तौ एेतिहासिक-पक्षस्य आधिभौतिक- 
पक्षस्य वा का हानिः? मेघेषु इन्द्रायुधेनाहतेषु aa बन्धिता आपो 
निर्मुक्ता भवन्ति! तासामावरक वृ्र-शरीरमधः पतति, उपर्यपि 
प्रवहन्ति, तस्मादन्तहितमदृष्यं एव तच्छरीरम्‌ । कुतस्तहि नाम-शून्यमि- 
त्यभित्रैति स्म॒ सायण ? सरलेनेव पथा अर्थ-सामञ्जस्ये सिद्धे “deca 
तस्य नाम न केनापि ज्ञायते इति कृतोऽय द्राविडप्राणयामः? न वा 
निण्य-पदस्य निर्णामयेय-पर्यायत्व निघण्टु-पठितम्‌ । यास्क एनामुचं 
उदाहार्षीत्‌, ax “निण्य निर्णामम्‌” इत्याह ! निर्णमि-पदाथे. दुर्गाचार्य 
व्याख्यानाद्‌ अवगम्यते “येनासौ नीचेनेमति” तं प्रदेहा विचरन्तीति gi: 
नोचैनेमनेन गन्तव्य निम्ने स्थल निण्यमिति विवरेण अनुस्वारान्तस्य 
“निर्णाम इति पदस्य युक्त भवति, नामवेयाये तु “निर्णाम इति 
नकारान्त-नपुसकलिडिग स्थात्‌, न तु निर्णाम इति अनुस्वारान्तम्‌ । 
तस्माद्र यास्कमेव भ्रमाद्रदाजहार सायण.\ एव व्याख्याय कथं 
निर्णामथेयोऽभूद्‌ वृत्र इति चेत्‌ सोऽत्यन्तं तथा मृतः यथा तस्थ नामापि 
स्मृतिपथादपगतं किल । एव स्व-पक्षस्यानयेक्षितमपि क्किष्टं व्याख्यान 
शतशो दृष्यते सायण-भाष्य इत्य विस्तरेण ॥ 

निण्य अर््तहितमित्यसन्दिग्धम्‌ । aan सायणः निघष्ट्‌-पठितार्थमेव 
स्वीकृत्य यास्क च प्रायश्च उदाहरति । अन्तहिति-पदाथे. ग्‌ढ-रहस्याद्य- 
पर-पर्ययो बोध्यः। कौत्सस्य अग्नि-सुक्तस्य व्याख्याने “निण्यः रहस्य 
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भरन्वहित' इत्येवाह--क इम at निण्य आ चिकेत वत्सो मातूर्जनयत 
स्वधामि ” (१-९५-४) । ऋषि पृच्छति, युष्मासु को वा रहस्य. 
मस्मि जानाति यो वत्स ॒स्ववापदवाच्य-व्वधारणसामर्यधर्ते. मातुरज- 
नयदिति! एव न केवल अधरे वृत्रे ఖాసి निण्य-पद प्रयुक्तम्‌, 
अपि वतु we Fe वा गूढमग्निमावेदयित्रुमपि प्रयुज्यते । 
क्वचित्‌ किमपि स्थान कमपि लोक वा मूढ अभिधात्‌ निण्यपद 
प्रयुक्तम्‌ । BT. सोम॒ सम्बोधयति--^तव त्ये सोम पवमान निण्ये 


ఇ देवास्त्रय एकादश्षस ” (९-९२-४) । अत्र रहस्य स्थानं 
सोमस्योल्ल्िखित यत्र॒ त्रयस्त्रशदेवा स्वधाभिस्त मृजन्तीति मन्त्रस्य 
उत्तरां पठ्यते । जीव आत्माऽपि अर्न्ताहित उक्त । अत्र ఖిలా 


तमसो मन्-दुष्टिभेवति--न fa जानामि यदि बेदमस्मि निण्यः 
ఇగ! मनसा चरामि" (१-१६४-३७) । वासिष्ठ-मण्डले शाखा- 
सहल्नात्मतया वितत ॒तद्रहुस्य निण्यः हाद-सान्ञात्कारे सत्य-दशनेरुपा- 
येरयिगम्धत इत्युक्तम्‌ । “त इच्धिण्य हदयस्य प्रकेतैः सहस्रवल्दाम- 
भिसञ्चरन्ति” (७-३३-९) । afass मारते सूक्ते ' मरुता रूप- 
वाहनादीनि aed पश्यन्‌ धीर एव इमानि (निष्यानि) रह्‌ 
स्थानि जानाति इत्याहु--“एतानि धीरो निण्या ఉగ. కాలి 
मही जभार (७-५६-४) । पुनश्चान्यत्र वशिष्ठ भितरावरुणौ सम्बो- 
ध्य॒प्राहु--अस्माक रहस्यानि स्तोत्राणि युवयोधिदितानिः इति। न 
वा॒निण्यानि अचिते अभूवन्‌" (७-६१-५) । “निण्यानि रहुस्थान्यपि 
स्तोत्राणि" इति सायण । यन्न॒ प्रत्यक्ञ गूढ ఆఫ गोपित 
रहस्य वा तदभिधातु निण्यपद प्रयुक्त वेदे इति निदक्नायोक्ता- 
नयुदाहरणानि पर्याप्तानि । “अमूरा विश्वा वृषणा इत्यस्या ऋचः 
(७-६१-५) तात्पर्ये परीक्षिते, रहस्य मन्त्रार्थं विजानन्ति देवाः यन्न 
किमपि तेषा दष्टेरपवारथितु शाक्य, यच्च॒ रहस्य जन-सामान्याद्‌ 
बहि्मृल-बुद्धे रश्चेणाय आच्छादित इति aad स्पष्ट भवति । 
अरविन्द-भरौचरणे वामदेव-सुक्तस्था “निण्या ఇగ इति वाक्‌ 
निस्सशथ॒ वेदभाषा-रहस्यमुद्धाध्यतीति निरूपितम्‌ । सेयं मन्त्र-दृष्टि. 


uy ऋग्भाष्यभूमिका [द्वितीयः खण्ड 


भवति वामदेवस्थ--“एता ఇం विदुषे वेधो नीथानि अग्ने निण्या 
वासि । निवचना कवये काव्यानि safes मतिभि्विप्र उक्थे.” 
(४-३-१६) \ साथगीय-विवरमार्थानि पदान्धुपयुन्य जंस्यार्थोऽ्र समस्यते 1 
aq fama है अग्ने, faze कवये (नुभ्य) नौयानि (ఇల్లా 
पङकाणि, grata वा) “नम्या गूढानि निवचनानि नितरा 
वक्व्यानि काव्यानि कविभि. कन्तदशिभि मेधाविभि कृतानि 
“eat विश्वा वासि" एतानि सर्वाणि वाक्यानि “मतिभि. उक्थै" 
arty स्तोत्रे meta (सहित) विघ्रः प्राज्लोऽह॒ భాగా? अवोचं, 
तानि सेवस्व ! अन्यश्च मन्त्र इहु वामदेवस्योडाहायं । तत्र इन्द्रेण 
किमा सोम-पान रहसि निवेत्यैत इति दृष्ठान्तोदाहरणेन प्रति- 
पाते, यथा ऋषि वेदितव्यानर्यान्‌ रहसि साधयति, तथा सोम- 
मन्यैरविदिनमेव ఇగ fare इति । “ఇ निण्य विदथानि 
साचन्‌ वृषा यत्‌ सेकं विपिरानो अर्वत्‌ (४-१६-३) ॥ 

निग्य-पद रहस्या सोदाहुरण व्यास्थात, येन॒ वेद-भाषाया रहस्य 
ऋषिभिः निन्जिरप्तमित्यसन्दिग्यमवगत भवति । तच्च रहस्य क्वचि- 
gat क्वविदपयुरः अन्यत्र ज्ञान सत्य कमप्ययेनुदिश्य भवतीति न 
विस्म । ऋस्सहितया अन्यानि च पदानि रहस्यार्थ-योतकानि 
प्रयुज्यन्ते । अत्र॒ द्ित्राग्युदाहरणानि दीयन्ते, यतोऽपि वेद-मनत्रषु 
रहस्य निन्लिप्तमिति ज्ञपेत। गुहा-गुह्य-अपीच्यानि क्वचित्‌ भतीच्यं 
अपि ఇలా प्रवुज्यन्ते \ स्वगुण-क्रियाद्योतकंः उपयोग-विक्षेषायत्तैः 
उक्थ-शस्त्र-स्तोम-गीर्‌-वाग्‌-वागी-ब्रह्म-मन्त्रादिषदेः ऋग्‌ wafer इति 
विदित-चरमेवैतत्‌ । अपि तु सन्ति मन्ता यत्र॒ गृढभाषा-कलितां 
स्तोत्र-बाचमावेदधितु नस-पद प्रयुज्यते ! “नाम इत्यभिधानवाचकं 
नासयेय्नित्यत्र न विवादः ¦ वेदे देवतायाः नाम न केवलं अन्था 
भ्यो देवताभ्यो అయ్‌ कामपि देवताया निर्देष्टु प्रयुज्यते, 
कि तु प्रकृत देवताव्यक्तिविशेष विज्ञापयितु सन्नियाययितु वा या 
दाक्तिरपेक्षिता भवति ता बिभति तन्नाम । यत. तहेवेभ्यो नम- 
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नाय साधन भवति ततस्तव्रानेत्थुच्यते ¦ नसन-साधन नामेति साय- 
णीय-व्याख्यानेऽपि दृश्यते । तस्माघ्लाम-पद देवताराधन-साधनभूत सर्वाडग- 
प्रणाम आविष्कुरवेन्त मन्त्रदृष्टिल्ये ఇ लक्ञयतीति wea “नम 
उति faan” इत्यादावपि देवता प्रति सवेया sma अनहड्तेर्दवात्म- 
भाव सम्पिपादयिषोर्भक्तस्यषंेयम्‌ । तस्मात्‌ नमन-साधन नामः स्तोत्र 
पर्यायतया वेदे प्रयुज्यमान रभ्य एवावगम्यते । तत्रापि तच्च नामं 
क्वचित्‌ गुहाया निहित as रहस्यमिति व्यते । क्वचिदपीच्य- 
शब्दविशिष्ट areca प्रयुक्तम्‌ i अपौच्य निण्यमिव अन्तहितनामेव 
भवति । ASN AR रहस्य नाम रहस्य स्तोत्र वा अयौच्यनाम- 
प्रयोगेगावेदित क्ष्यते । गृत्समदस्य मन्त्रदुष्टिभेवति--"“तदस्यानीक उत 
चार नाम अपीच्यं वर्धते नम्तुरषाम्‌" (२-२५-११) ¦ अपा वत्सस्य 
शोभने मुख रहस्य नाम अन्तर्हित स्तवात्मक नाम च वधते इति 
भावः। स्यूलयक्षे यः कोऽप्यस्तु नामशब्दे, सोऽपीच्यपदाथ-विशिष्ट 
इति तु wafer मवति! नाभाक ऋषिः वस्णं स्तौति--यो धर्ता 
भुवनाना य उल्लाणां अपीच्या वेद नामानि युह्या। स कवि कान्या 
ge रूप द्यौरिव पुष्यति नभन्तामन्यके समे" (८-४१-५) । अत्र इमानि 
पदान्यवधेयानि--अपीच्या नामानि गुह्या कविः काव्याः इति । इदं 
च तात्पर्यं लक्षणीयम्‌ : यो वरणः सर्वेषा भुवनाना धारक देवाधिष्ठान- 
भूत-रकश्मिसमूहोपलक्षित-लानघ्रकाश्ना रहस्यानि गृहा-हितानि नामानि 
(स्तोत्राणि ar) जानाति, स कवि. काम्त-दर्सौ काव्यानि कवि-कर्माणि 
पुष्यति, यथा at दुरु-खूपं पोषयतीति ఇళ 1 

अस्मिेव सूुक्ते--“स समुद्रो अपीच्यस्तुरो यामिव रोहति" (<८- 
४१-८) इति अर्न्ताहितो रहस्य-समुद्रो वरुण इत्युक्तम्‌ । कविभर्िंव ऋषिः 
मातापित्रोः रहस्य नाम पुत्रो धारथतीत्याह--ऋतस्य जिह्वा. ...-.. - 
" दधाति पुत्र पित्रोरपीच्य नाम (९-७५-२) सदा ते नाम स्वयशो 
विवक्मि" (७-२२-५) ऽति वास्तिष्ठमन्त्-व्याख्याने “तव नाम स्तोत्र 
सदा सदेव ఇగ इति सायणः} కా “nal ameter ते भूरि 
नाम मनामहे! विप्रासो जातवेदस. (८-११-५) ॥ भूरि नाम 
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मनामहे विस्तृत स्नोत्र जानीम इति सायण. 1 

बहूव सन्ति मन्त्रवर्णा सहिताथाम्‌, aa नाम-पदः देवताव्यक्ति- 
fats प्रति विज्ञापनाय प्रयुज्यते, ऋच स्तोत्र-बाच mafia चोपयुज्यते | 
సళ azgea अर्न्ताहित गहन Beri वतेते। कदाचित्‌ प्रतौच्य-पदमपि 
तिरोषहित-रहन्य-गोपिताय्थे ఇజం पश्याम । पर्‌ तु आभिमुख्ये 
wate वा लोक ga वेदेऽपि भूय प्रयुक्त भवति! अन्तर्मुख 
त्वार्यो प्रव्यगात्मादि प्रथोगोऽद्याऽपि वतते! प्रत्यडमुख-पराडमुख-कशब्दौ 
अन्तर्मुव-बहि्मुव-वाचको पिदितचरौ। उपन्थस्तमिद ad वेद-भाषाया 
रहस्यमस्तौति बहूवृचसहिताश्रमाणपुवेक निरूपयितु पर्याप्त भवेद्टिचार- 
रक्िकाना जिक्ञाभुनाम्‌ ou 

अथ amen परीक्ष्यते तत्‌ कौदृशः केनाच्छादनेन अन्तरर्थभूत 
aq सब्रियते ? प्रागुक्त सकेत-पदाथरूप तदावरणमित्याचक्ष्महे। यद्यपि 
अन्तर्ये. परमार्थो गोप्य-विययात्रवृत्ताना अध्यात्म-निष्ठाना विदित उपयु- 
vara भवति, ब्योऽथे सकरेत-रूप स्थूल कम-पराणामुपयुक्तश्चेत्युकतं, 
तयाऽपि बाह्यो सवं सङेतह्मेणेव साध्यत इति नियमो न भवति । 
सकङेत-निरपेश्षतेव Twas मन्नाणामनेकत्र निष्यन्नं भवति | 
तत्र॒ मुख्य सावन कतिपय-पदाना gaat बहुता वा प्रसिद्धा 
वेदे अत्रेमान्युद्याहुरणानि भेवन्ति--धी” इदं च षद लोके वेदे च 
बुद्धि-वाचक प्रसिद्धम्‌! धी-शब्द कर्मर्थिऽपि गृह्यते वेदे। तस्मादन्तरथे 
aaa ज्ञानवुति-विशेवतयेव स्पाख्याथते । बाह्ये तु धियः कर्माणीति 
व्याचक्षते, न तु सर्वत्रेति नियम.\ केतुरिति प्रज्ञापकोऽन्त्तनिविलास- 
विश्षेषः गृढार्य-पक्षे, awa तु केतुना धात्वर्थानुगमेन प्रज्ञापकत्वे 
प्रोक्तेऽपि अत्यन्त-स्यलतथा रश्मिभिः प्रकाश-दानात तेषा प्रत्यक्ष जगत्‌ 
प्रति प्रज्ञापकत्वाच्च केतवो war उच्यन्ते! अत्रापि न नियम, नैकः 
केतु-पदार्थ. कमेपर-व्याख्यातृगाम्‌ } श्वः इदे च श्ुगोति-घात्वर्थ- 
सम्बन्धिना श्रुति-श्रोज्र-श्रवणादोनानमेक पदम्‌ । अन्तशश्रवण दिव्य वा 
देवतानुप्रहमलिष्ाविज्ेष-लभ्याद्‌ ज्ञान-बलवेशाद्रा सिद्ध श्रवणं इति रहस्य- 
सम्प्रदायाथं ¦ అగి कीतिरिति स्थात्‌ स्यायतः कीर्तेः ఇ 


> 
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श्रूयमाणत्वात्‌ | क्वचिदञ्चमपि व्याचष्टे सायण, पुनरिहापि नास्ति 
नियम. “कतु प्रज्ञा, अध्यवसायात्मक प्राज्ञमिच्छा-बलं वा ఇగ 


aacistradt: स्थूल-पक्षे तु न नियम. । क्वचित sat क्वचित्‌ 
याल्ञिक कमम, अन्यत्‌ किमपि वेच्छानुसारेण व्याहरति सायणः | ऋतम्‌, 
रहस्यार्थाधिगमे प्रधान-तममिद पद, अन्तहिताना वेदार्थाना अधिगमाय 
प्रथम द्वारमिति वक्तव्यम्‌} सत्य आविर्भूतं सत्य वा तद्धर्मो वा 
ऋत-पदेनोच्यते, नान्यथा = गूढा्थप्रकाशन-द्धतौ । स्थूल-पक्षे क्वचित्‌ 
ऋतमुदक भवति, यज्ञो भवति, अन्यत्र अन्यत्‌ किमपि भवति, 
fe वा न भवेन्निरडकुश्ञ-कभेपरता-प्रतिपादनोत्साहसमीरिते सायणीयं 
आष्ये ? एवमन्यानि पदान्यपि सकेत-रूप fara बाह्याभ्यन्तराथं- 
साधकानि वर्तमानानि यथावसर ऋचा व्याख्यानेषु प्रसज्यन्त इति नेह 
विस्तर इष्यते! इदमत्रावधेयम्‌ । इदमेव महद्‌ बल अन्तरथेविवरण- 
सरणे, यद्‌ ऋतादि-पदाना एकंकस्यापि एकरूपतया नियमेनाथ-प्रहणात्‌ 
waa गृढार्थानुसारेण तात्पयं-सङ्धतिः सुलभा लक्ष्यते! स्थूलपक्ष-रीत्या तु 
ay स्थलेषु न॒ केवल भाव-दारिद्रय कि तु तात्पयेमसद्धत च 
भवतोति पुरस्ताष्रयाद्याने दिडमत्र वा प्रदक्षयिष्यामः 11 

अथ aba. ऋतादिपदान्यसकरेत-पदान्यपि अन्तर्थ-साधनान्धुपपादि- 
तानि । अन्यानि पदानि सक्ेत-रूपाणि गवाहव-धुतादीनि वतन्ते । एषामे- 
कंकमपि आन्तरस्य प्रपञ्चस्य सत्यस्य भावस्य पदार्थस्य वा बाह्यं संकेत- 
eq ज्ञेयं भवति। अत्र उदाहरणानि भवन्ति! “गौ इति विशिष्ट 
आद्य पदम्‌! यद्यपि लोक इव वेदेऽपि गोपदं tha: वाक्‌ चतु- 
ఇషు. ఇలా वर्तते, तथाऽपि गूढा्थ-पक्षे किरणोपलक्षित- 
waa प्रयुज्यते । तस्य संकेत. गौरिति agate ग्राह्यः । 
यद्यपि गो-पदस्य रिलब्डतया geet. सिध्येत्‌, तथाऽपि संकेतरूपेव गौरग्ाह्या, 
गोपर्याय-षेन्वादीना गोविकार-दुग्ध-घृतादीना च सकेत-रूपतया मन्त्र-वर्णेषु 
प्रयोगबाहुल्यात्‌ । तादृश-स्थलेषु सकेत ॒उज्दत्वा तात्ययग्विषणे लाभस्तु 
असत्यः श्लोचनीयश््च भवेत्‌ । मन्त्रद्रष्टार ऋषय असम्बद्ध-प्रलापिन 
उन्मत्ता इति वा सिध्येत्‌ ! "अश्व. बलस्य सकेतः, अद्यतने युगेऽपि 
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नव्याना व्यवहारे इयदश्व-बलमिति बल्रमाण-गणनाया आहुः! इदं च 
बलसङेत-भूतत्व अश्वस्य चिरन्तनमिति स्मार्थम्‌ । "आप. जीवन-रसः 
तच्छक्ति-विशेषणा सृुष्टिका्यं-सिथिताना विश्वमूरतत्व-शक्तीना च सकेतः । 
‘aa’ सिन्यव' सजेनपोषम-ज्ञकनीनाम्‌ | समुद्र अखेण्डसत्व-स्वरूपं, 
यस्मदुदेति सूर्यात्मा सत्य ! ‘aaa’ waa सानुमान्‌ सृष्टस्य भूम्यादे- 
wa. बहु-पस्थस्य उपर्युपरि are इवावस्थितस्य सकेत । गृहा 
रहस्य-स्थानस्य, स्वेभूत-मूलस्यान-भूतस्थ हदयस्य सकरेत ।! इमानि 
बहिश्पस्थितानि वस्नुर्पाणि वेद-क्विभि स्वोहिष्टानर्थान्‌ अआविष्कन्‌ं 
निरायापेनोपयुक्रनानीत्ि साववानावलोकने स्पष्ट भवेत्‌) अक्त्रिम-चिया 
आदि-कवोना अन्तरडमेषु समुद्रादीनामखण्डसत्त्व-स्वरूपादिभि पद कृत- 
fafa नात्र चित्रम्‌! तथा च, अपरिमेयत्व-गाम्भीर्यादिरखण्डद्रव्य-समृद्धिर्वा 
समुद्रस्य, निरन्तर-दहनाप्यायनादिशौज्ता सिन्वूनाः जीवनाधारता वा 
अपा, एवमन्धेषामभित- सता चराणा स्थिरा वा गुणक्रिपा-वि्ेब. 
ఇలా मूल-तत्वानि सूक्ष्मगहन-प्रदेरेषु विगाह्य अन्तरे seal देवताकायं- 
विलसितानि पश्यतामृषौीणा स्वानुभव-सदशा सकेता अभूवन्‌ ! पर-दैवतं 
प्रति यात्राया वेद-क्वे दशेन-प्रप्ताना सत्यार्याना सुष्ष्मागामसाघारण- 
भावाना आविष्करणाय स्थलानि सरित्समुद्र-गवाश्वश्रभूनीनि नित्तगे-सिद्धानि 
विम्बानि अत्रनाव-प्रवृत्तान्यासन्‌ । तथा सन्न-वाग्मिनृडार्यानामाविष्करण 
ऋषे. स्वोपयोगाय अन्येषा तादृ काध्वचराणामनुचराणा वा प्रयोजनाया- 
कल्पिष्ट | इद च सकेत-बिम्बाना परम प्रपोजनम्‌! तानि हि 
स्वभावेरिष्ठार्थान्‌ प्रतिपाद्य विवरणमन्तरेण गाढ सस्कारमात्मनि द्रष्टरि 
चिदधते। उत्तर-युगेषु बुद्धि-प्रधानेषु साहित्याभ्युदथे भ्माजमनेऽपि fara: 
विना प्रायो भावाविषकप्ये न घठतेऽचाऽपि) तत्रापि गुणक्रिया- 
विशेखधर्मारोषणेन रूप्य-रूपकभाव प्रतिपाद्य इष्टमर्य बोधयन्ति कवय. | 
वेदे तु सकेतर्प-प्रहणेन रूप्ये रूपक-धर्मारोपस्य नास्त्यवसर । पवंतबिम्ब- 
प्रदशेनमात्रेण अवलत्व-जोदन-प्रवाहप्रभवत्व-बहुप्रस्याधि रोहसःनुमत्व-उत्तुडग- 
त्वाद्य अनभमिहिता एवे साक्ञादुपस्थिता प्रमेव्ति हृदय प्रवेष्टुम्‌ | 
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अपरं चेदं बोध्यम । azarae भावादनुभव-विशेधाद्वा धीवृत्यात्मकं 
ज्ञानं (बौदधेऽस्मदीये युग इव) न पुथक्करृेत वैदिके युगे, यत्र 
वेदन बुद्धिः उभे अपि सुसंगते निरन्तरे चाभूताम्‌ ! यानि 
सत्यानि अवगन्तु बुद्धिः saad, तानि स्वरूपावस्थितानि धनान्य 
नुभव-वेद्यानि भवन्ति, न पुनस्तानि केवर वृत्त्यात्मकतया गृह्यन्ते | 
तस्मात्‌ सत्य घन सवेदा स्वरूपावस्थित अनुभवेक-वे्य धीवुत्ति-भावना- 
विषयभूत च भवति । यच्च॒ सत्यमस्माकं प्रत्यक्ष भेवति, यच्च 
भावना-गोचर वा, तद्रस्तुतः स्वरूपावस्थित ज्ञेय, तस्य बाह्य-तलमेव 
नः प्रत्यक्ष भवति, तस्य भावनाऽ्पि छायेव fag मानसी वृत्तिः । 
यत्किमपि सत्यं प्रति armas बुद्धिस्थ-व॒त्त हादे-भावस्य च 
सांगत्यात्‌ भावानुभव-घीवृच्योर्रैधौभावव्यवहारस्य नासीत्प्राबल्यम्‌ । षिभिः 
TTA: ARM: युगपदनुभव-धीवृत्योर्गोचराः समपद्यन्तेति सक्षेपाथे 1 

अथ नेक-विधाः सकेता । प्रत्यक्षे स्थूले जगति स्थिताना ఇషా 
तादीनां सकेतोपयोगित्वमुक्तम्‌। एषा सर्वेषा समान-वगेता ज्ञेया । 
प्रायश्लोऽयमेव सकेत-वमंः मन्त्र-दृष्टिषूपयुक्तः प्रागस्माभिः व्याख्यातः, 
येनावगतेन गृढाथप्रवेश-पद्या सुगमा भवेत्‌ । अन्य-विधाइ्च सन्ति 
सकेताः, ये च न भवन्ति बाह्य-जगत्सम्बन्धिनः, कि तु ऋषिभिः 
wart रहस्याध्वनि क्ञ्याश्चार्था ज्ञान-चभुदष्टे लोकान्तर-सम्बन्धिभिः 
बिम्बः भाषा-स्थानोयेरवेदन्ते । स्थलात्‌ जाग्रत्मपञ्चादुपरिष्टात्‌ स्थि- 
तानां विपुलतरप्रज्ञाश्क्ति-विलासक्षेत्रमुवा सम्बन्धिनो गहानार्था स्वय 
ऋषिदुष्टेः बिम्ब-विहोषेराविभवन्ति ।! तस्मात्‌ तादृशानां रूपाणा-' 
मेवार्थाभिवायकत्वं सिद्धम्‌ । तया-विधानि रहस्यानि acdsee. प्रत्य- 
क्षाणि भवन्ति! wag: संकेताः देवताविशेष-व्णे-वाहून आङ़ृति- 
व्यापारादि-वणेनपरा. मन्त्रेषु sera इति बोध्यम्‌ nu 

पुरा-युगेष्‌ प्राचीन-मानुषवरगेषु देवताराधन-पद्धति. सर्वथा संकेतरूप- 
समूद्धेति नास्ति सशयः \ अद्यापि केचन विन्दु-त्रिकोण-षट्कोण- 
मण्डलादयो यन्त्रपदवाच्याः तान्तिका सकेता रहस्यार्था. पुज्यन्ते | 


६० ऋर्भाष्यभूमिका [तृतीय खण्ड 


अन्ये पुनः पुराणागसप्रसिद्धाः त्रिशूल-शख-चक्र-गरुड-वृषादय अद्यापि 
उपयुक्ता सुप्रसिद्धा, एतेषा सकेताना क्वचित्‌ पुराणेषु विवरण 
लक्ष्यते । तान्निक-मू्त्यादीना सकेता्थस्तत्र तत्र व्यक्तमव्यक्तं चा 
सुच्यते \ ईद्शा सङेताना पवोक्ितिवेदिक-सङेताना च आधारत प्रयो- 
wrasse भेदो वर्तत॒ इत्यवधेयम्‌ । अस्य विषयस्य अत्रानुपयोगा- 
दविस्तर-भिया च एतावतेव विरम्यते । सर्वथा वेदसुक्ताथ-विचारे 
सकेतरूपाथे-ग्रहण न्याय्यं सुतरामुपपन्नमित्यल बहुनोक्तेन ॥। 
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वेव-रह॒स्यमधिकृत्य भ्रतिपत्तव्योऽस्मत्पक्ष. सविस्तरमुषन्यस्त- | eT 
विवृतौ स्केतरूप-पदार्थाना स्थान सप्रमाणमुपपादितम्‌ ! वसिष्ट-बामदेवा- 
दीना मन्त्र-दृष्टय एवाद्य प्रधान प्रमाण वेदगूढार्थ-सिद्धान्तस्येति निरूपि- 
तम्‌! इत पर वेदमन्त्र-वर्णेभ्योऽन्यत्र वेदगुप्ता्थ-सिद्धान्त wars वा 
सुचयन्ति प्रोद्रल्यन्ति वा प्रमाणान्यस्मिन्‌ खण्डे परीक्षेमहि । अचर 
प्रथमं तावत्‌ नंरक्ताना मतमवेदयतो यास्कस्य कान्यपि वचनानि 
निरीक्षितन्यानि भवन्तिः प्रसद्धतस्तस्याश्या क्वचिदुल्लिखिता पूवम्‌ | 
उत्र॒तेस्थाभिप्रायान्‌ सामान्यतो देवान्‌ मन्त्रान्‌ ऋषीन्‌ मन्त्राथ-विवरण्‌ 
चाधिकृत्य सारतो व्याचक्ष्महे । वेदार्थाविगमाय «werden निरुक्तमिति 
प्रसिद्धम्‌! సగం च निवेचन वेदिक-पदाना इति बोध्यम्‌। कानि 
तानि वैदिक-पदानि भवन्ति येषा निर्वचनाय प्रवृत्तो यास्क इति 
चेदुच्यते! छन्दोभ्य. समाहूतानि स्वाध्यायात्परमार्थ-विचारायोपयुक्तानि 
निघण्ट्पद-वेदनीयानि चिरन्तनसम्प्रदायाध्ययन-कमागतान्येव निर्ेचन-विषय- 
भूतानीति ज्ञेयम्‌ ! अत एव समाम्नायः समाम्नात स व्याख्यातव्य ' 
इति पदाना आम्नानात्‌ समाहार दयोतयित्‌ समाम्नाय-पदेनोपक्रान्त 
निक्तम्‌ । पद-समुदायो निघण्डु पद-निवेचन निरक्तमित्धुभयोविशेषो 
बोध्य-।! तस्मान्नाम-लिडिगानुश्ञासनस्यामररसह इव न यास्को निघण्टु 
कारः, कि तु निरुक्त-कार इत्यवधेयम्‌! तत्रापि agar gaat निरक्त- 
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काराणा सत आधित्य तदुक्तीरंल्लिखिन्‌ यथासति व्यरचयन्निसक्त-ग्रन्थस्‌ | 
यद्यपि नैरक्त-पक्षः भराय स्थूलो बहिर्मुख इत्यस्य, तथाऽपि यास्कोक्तिषु 
केचनान्चा. सलक्ष्यन्ते, ये च Wy अवधान-भाजन वेदरहुस्य-जिन्ञासुनाम्‌ | 
यद्यपि यस्कोक्तानि पदाना निवचनानि ఇ उपपन्नानीति न शक्यं 
वदित्‌, यद्यपि बहुषु स्थलेषु तच्चिवंचनानि निरकुश्चकल्पना-साधितान्येवेति 
वाच्य, तथाऽपि तत्प्रतिपादित वेदपदाना यौगिकत्व नैरुक्त-मत गूढाथ- 
चिन्तकानाममूल्य रहस्योद्घाटन-द्रार भवत्ि। वेदपद-यौगिकत्व-प्रतिपादकं 
नैरक्त-पक्षमवलम्न्य वैदिकधर्मस्य पुनरद्धाराय  दयानन्द-स्वामिभिः 
प्रवृत्तमिति स्मार्थ॑म्‌ ! वेदगुप्तार्थ-विचारे वैदिक-पदाना यौगिकत्व मुख्य 
आधार-स्तम्भ इत्यय प्रथमोऽश्ोऽवधेय- । अन्यदच भवति! वेदे वृत्तान्ता- 
न्वाख्याने, देवतानां बन्धुत्वादि-वदे वा, न मुख्योऽर्थो ఇల్లా! गौणी 
वृत्तिरेवाश्रयणीयेति नैरुक्तः पक्ष \ इद च गौणार्थाश्रयणमवत्यमभिमतं 
च अस्माक वेदरहस्यार्थ-प्रकाहने। पर तु तत्पर्योपपादने सृक्ष्मोऽन्तरर्थो 
Tease, न तु बाह्यः wea नैरुवतेरिव । मीमासकानामपि 
स्व-मतानुसारेण गौणा शब्दा इति प्रसग-बशादुदाहूत पूर्वं, इह तत्‌ 
स्मार्यम्‌ । स्वचुर्जारः श्रुणोतु न. (ऋ्वेद-६-५५-५) इत्यत्र व्याख्याने 
यास्क आहु--"“उषसमस्य स्वसारमाह साहचर्यद्रसहरणाद्वा" (नि. 3- 
१६) \ अन्यत्र geraaa इति वदन्‌ आह--“तत्‌ को वृत्रः? मेघ 
इति नैरुक्ता , त्वाष्टोऽसुर इत्येतिहासिकाः। अपा च ज्योतिषश्च గాకా 
भाव-कर्मणो वषे-क्मं जायते! तत्र उपमाथेन युद्ध-वर्णा भवन्ति (२ 
१६) । यद्यपि ब्राह्म स्थूल एव भाव. परिगृह्यते निरक्त-कारेण, 
तथाऽपि वेदार्थ-विचारे गौणार्थाश्रयणस्याभिज्ञाः पूवे श्रुतषय इत्ययमंशो- 
ऽस्माकं मागेदर्शत्यनघंमिद तत्त्वम्‌ ।! 

एदे स्थुलमर्थं मन्त्रणा garish gegt देवत-निर्णय., इरूहो 
वेदार्थबोध इति मन्त्र-वर्णानुदाहरन्‌ दृष्टान्तेन प्रतिपादयति--“शाकयुणिः 
सकल्पयाञ्चक्रे सर्वा देवता जानामीति। तस्मे देवतोभय-लिद्धा प्रादु 
Mal ता न जज्ञे ता पप्रच्छ विविदिषाणि त्वेति सास्मा 
एतामृचमादिदेशेषा ˆ मदेवतेति” ईति (नि.२-८) । अत्र यस्केनोदाहूता 
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ऋक--य ई चकारः इति दीर्घतमस अस्यवामौय-पुक्तस्था {१-१६४- 
32) “ag प्रजा. कृच्छमायद्यत इति परित्राजका वर्ष-कर्मेति vera” 
इति ऋचो विवरणमारभ्य पक्षान्तर-गत परित्राजकीय तात्पर्यमुल्लिखन्‌ 
షా स्थूलमेव पक्षमुदाहरति ¦ कर्मपर-व्याख्यानाचायं सायणोऽपि 
अस्यवामीय-पुक्तं स्वं अध्यात्म-परतया व्यास्येयमिति अभ्युपगच्छन्‌ इमा 
ऋचमात्मवादि-मतानुसारेण व्याख्यातवान्‌ \ यत्किमपि वा भवतु अस्या 
ऋचस्तात्पर्यं, यास्कोक्तिति इदमवगम्यते यद्‌ देवता-स्वरूपावगमो दुलभ. 
देवता-पसाददेव सम्पाद्यः! కాళ్ల प्रत्यक्षता गतायामपि देवताया, सा 
स्व-स्वरूय न व्यवारीत्‌ \ एव किल सा प्रोवाच~“देवताः ఇగ 
जिज्ञासितवानसि, अहमेव wataat, मम यथार्थं स्वरूप ఇ ई चकारः 
इत्यस्यामृचि प्रतिपादितम्‌ ! त्वं मन्त्रवणेपद-निवेचनप्रवीगोऽसि, तस्मा- 
देतस्या च्च सकाज्ञान्मामवेत्यावधारय" इति ।! geet वेदार्थबोध 
इत्युक्त, इतश्च रहस्यमस्ति वेद इति स्पष्टम्‌ ॥ 

तथेव यास्को वेदार्थ-निर्णयोपयोगाय बहूना तदानीतन-पश्नान्तराणां 
प्रामाणिकाना वादानखण्डयन्नुदाहरति ! याज्ञिकाः, पूवे याज्ञिका, एके గగ 
क्ता. wart, परिन्राजका, एेतिहासिका इत्येवमादीन्‌ पक्षान्‌ तत्र तत्र 
शसति! अतौ बहु-प्रकारो मन्त्राथे-व्याहारस्तत्र अध्यात्मादि-गूढाथेपक्षदच 
विस्मृत-प्राय एव यास्कनिरंक्त-प्रणयनसमय इति गम्यते । यद्यप्येव, तथाऽपि 
ऋषीणा ऋषित्वमधिक्रत्य मन्त्र-प्रादुर्भाव-प्रकार च “ada तपस्यमानान्‌ 
ब्रह्य-स्वयम्भु अभ्यनाषेत्‌" इत्यवोचल्निरक्त-कारः | अन्यत्र ॒मन्त्राथे-दुरूहृत्व 
प्रतिपादयन्‌ दे ऋचौ उदाहूरति--“उत त्व पश्यन्न ददं वाच उत त्वः 
aa शृणोत्येनाम्‌! उतो त्वस्मे तन्व विसस्रे जायेव पत्य उक्ती सु- 
वासा.” (१०-७१-४) । “उत त्व सख्ये स्थिरपीतमाहुः नैन हिन्वन्त्यपि 
वाजिनेषु \ अधेन्वा चरति माययेव वाच शुश्रुवाँ अफलामपुष्पाम्‌ uw” 
(१०-७१-५) । अत्र॒ आद्ययर्चा मन्तरार्थावगत्ये यत्न कायं. अर्थावबोध- 
शल्यः स्वाध्यायवान्‌ स्थूलमेव ward पदयन्नपि अन्ध इव भवति, तथा 
wearer aaa सन्त्रशक्ति-प्रबोधनक्षम बधिर इवं भवति। यस्तु 
विज्ञः दृष्टिश्रुति-सम्पन्न. मन्त्र-रहस्य साक्षात्कर्तृमधिकारी भवति, तस्मै 
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ऋमात्मिका वाक्‌ स्वय-प्रकाशा भवति, यथा जाया पत्ये स्वं वपुरपेयति 
तथेति उपमया प्रतिपादयति एवमर्थावगतिरवश्या, न चेत्‌ स्थाणुरयं 
भारहर इति తా निन्दास्यड भवतीति उपपादयति \ अन्ययर्चा 
इदमवगम्यते अस्या दुर्गाचाये-व्यास्यानमनुरुत्य पदार्थान्‌ अभिधाय 
तात्पथं wes उत ఇ सख्ये स्थिरपीतमाहु' इति। उत त्व 
एकसपि सख्ये देव ख्ये देवाना समान-ख्यानताथा देद-सायुज्य इत्यथः 1 
“ar या देवता निराह तस्यास्तस्यास्ताद्भाव्यमनृभवति इति उत्तरत्राह 
mes. तदत्र अनुसन्धेयम्‌! कमिति आहं 7 स्थिर-पोत इति) 
अप्रच्यवन-धर्माणं గాల్‌ इत्यथः। क एवमाह? इयमेव वाक्‌ 
ऋक्सक्ञिका। नैनं हिन्वन्त्यपि वाजिनेषु एनं anda बल्वत्स्वपि 
वाग्‌-जेयेष्वर्थेषु दुर्ञेयेषु दुरवघटनीयेषु समुद्रपिहित-रत्नसन्निभेषु देवता- 
परिज्ञानादिषु armada अन्ये अनुगन्तु न इउक्नुवन्ति! उत्तरेणा्ध्चन 
अविदन्‌ निन्छते। एद. अविद्वान्‌ अधेन्वा मायया चरति, अस्मै एषा 
aay कामान्‌ न दुग्धे! यः अफला अपुष्पा वाच अन्येभ्य. सकाशात्‌ 
श्रुतवान्‌, seated नास्ति किमपि मुग्यमिति शब्द-मात्र श्रुत्वा दृढ- 
ग्रहेणावस्थितो भवलि, तस्य अपुष्पा अफला च वाग्भवति 1 

aa यास्कः “या्ग-देवते gees देवताध्यात्मे वा” इत्याहू । अत्र 
निरक्त-व्याख्यातार आहु-- यज्ञे भवं ज्ञाने याज्ञे, देवतासु भवं देवतम्‌ | 
areata awgad तदच्यात्मम्‌ । यज्ञ-परिज्ञान देवता-परिज्ञान आत्म-परिज्ञान 
च \ एतदेव समस्त-वेदध्रतिपाचम्‌ । तत्र॒ यद्यभ्युदय-लक्षणो धर्मोऽभिप्रेयते, 
तदा aaa दैवत लम्‌ wert हि पुष्प भवति पुर्वेम्‌ । यदि 
पुननिःश्रेयस-लक्षणो धर्मोऽभिप्रेयते, watt यल्ञ-दैवते पुष्पत्वमेव बिभृत. । 
देवते हि तद्थत्वाद्याज्ञमन्तभूतमेवेति दैवत पुष्प अध्यात्मं फलम्‌' 1 

eat fafar परिज्ञाने अधियन्ञ-अधिदेवत-अध्यात्माख्य मन्त्रवेभ्यो 
wera इति यास्को मन्यते! अविस्पष्टार्याश््च मन्त्रा इति షష स्यागोर- 
पराधो यदेनमन्यो न परयतीत्याह्‌ । अन्यच्च स्व-कालिकमेतिह्य स्मरति 
विरुक्त-कार । ऋषय सान्नात्कृत-धर्माण. अवरेभ्योऽसाक्नात्छृत-धर्मभ्यः उप- 
देशेन मन्नानु सम्प्रादुरिति ।! waters: wa वेदरहस्य-निरदेशक कमपि 
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चिरन्तन गूढ-सम्प्रदायमेवाभिप्रेतीति ज्ञायते । अत एव तस्यास्तपसा वारमी- 
प्सितन्यमिति व्याहरति म्रन्थस्यान्ते \ इतश्चास्ति रहस्य वेद इति असन्दि- 
ग्धम्‌ ti | 

अथ wate इव देवता-रहस्येऽपि श्रद्धा यास्कस्येति प्रागुदाहा- 
ताभिस्तदुक्तिभि अवगत भवति} अस्ते च देवता अधिकरत्य तदुक्तयो 
देव-गुप्तार्थसिद्धातस्यानुकूल्य-षस्पादिका इत्यवधेयम्‌ । तथा चाह--“माहा- 
भाग्याहेवताया एक आत्मा बहुधा स्तूयते, एकस्यात्मनोऽन्ये देवाः प्रत्य 
डगानि भवन्ति! इतरेतर-जन्मानो भवन्तीतरेतर-प्रकृतयः कमं-जन्भान 
आत्म-जन्मान अआत्मेवेषा रथो भवति, अत्मा seat, आत्मा आयुधं, 
आत्मेषव , आत्मा सवं देवस्य देवस्य" इति (ఈ), एव यास्कः 
यक्षान्तराणि प्रामाणिकत्वेन यथावसरमुदाहर्चपि मन्त्रेभ्यस्त्रिविधपरि- 
ज्ञान प्रतिषाद्य अध्यात्मपक्ष-पारम्य अभ्युपगच्छतीत्यवधेयम्‌। इदं च 
प्रोद्रल्यति वेदरहस्याथ-सिद्धान्तम्‌ 1 

अथ च साध्वेवेद यत्परामाणिकतया शसति yaar नेरुक्तेतर-पक्षाणां 
वा वचनानि यास्क, तथाऽपि नसौ सतुणाभ्यवहारी । यत्र माननीयेष्वपि 
पूर्वेषां वचनेषु असाधु पदयति, तत्र नि शकं दोषं दशेयति। अत्रेकमिद 
farsa भवति--“वने न वा यो न्यधायि" (ऋ -१०-२९-१) ! अस्यामृचि 
‘ama’ इति एके पद हिधा कृत पदपाठ-कारेणः तदसाध्विति आहु--“वेति च 
य इति च चकार ज्ाकल्य । उदात्त त्वेवमाख्यात अभविष्यत्‌, असुसमाचप्त- 
wart” (नि. ६-२८) इति ¦ ऋक्सहिता-पदपष्ठकारः श्ाकल्यः। यद्यप्येवं 
वेद-पदपाटकारेऽपि दोष-दक्ञेन प्रयुज्यते, तथाऽपि fyged नेष्यते, यन्म- 
न््राणा परम प्रामाण्यमभिमन्यते। परं तु यथा मन्त्रान्‌ प्रमाणदृष्टया 
परयति, तथा ब्राह्मणानि तत्र तत्रोदाहरस्षपि नाद्रियते! तथा च देवत- 
काण्डे वेदवानर-प्रस्तावे “बहुभक्ति-वादीनि हि ब्राह्मणानि भवन्ति" इत्याह 
(नि. ७-२४) ! भक्तिर्नामि गुणकल्पना येन केनचित्‌ गुणेन ब्राह्मणं ` सवं 
wan ब्रवीति तत्र ततत्वमन्वेष्यमेवं भवतीति यास्क-व्याख्यातारः । तस्मात्‌ 
सविचारमेव gan वचनानि परीक्ष्य परिग्राह्याणौत्येवमर्थकानि निरुक्तकार- 
वाक्यानि स्मतंव्यान्यस्माकं वेदरहस्था्थ-विवरणग्रसद्धं । इयानुपकारकोऽस्स्प्रक 


तृतीय खण्ड | ऋग्याष्यभूमिका ६५ 


यास्क इति కాగా, इतश्चास्ति रहस्य वेदे मार्गितव्यः प्रका 
शयितव्यम्‌ 11 

बहुना ब्राह्मण-वचनानां चादुकार-वचनत्वेनाप्रामाण्यं यथा यास्क 
पश्यति तथा शौनकीय-बहहेवता यास्कोक्तिषु दोष दशेयति--““पदमेक 
सप्रादाय द्विधा कृत्वा निरक्तवान्‌ ! geass यास्को वृक्षे वृक्ष इति 
त्वचि un” इत्यादिभि \! (बृहहेवता--२.१११-११६) \ यास्क इव वृहदेव- 
ताऽपि मन्तरार्थविवरणे मत-भेदानाह । तत्राप्यात्मवादि-पक्षमुदाहरति । 
निदशैनाय पञ्चजन-चर्चा अत्रोदाहुराम --(७ ९६७-७२) 


‘Merger కాగా पुरो गृहपतेश्च स. | 
उत्तरो दक्षिणङ्चाग्निरेते पञ्चजना. स्मृताः ॥ 
मनुष्याः पितरो देवा गन्धर्वोरगराक्षसाः | 
गन्धर्वाः पितरो देवा असुरा यक्ष-राश्नसाः 11 
यास्कौपमन्यवावेतान्‌ आहतुः पञ्च वै जनान्‌ | 
निषाद-पञ्चमान्‌ वर्णान्‌ मन्यते शाकटायन ON 
ऋत्विजो यजमानङ्च शाकमयूणिस्तु मन्यते । 
होताध्वर्यस्तथोद्‌गाता aa चेति वदन्ति तान्‌ \\ 
चक्षु श्रोत्र मनो वाक्‌ च प्राणड्चेत्यात्मवादिन | 
गन्धर्वाप्सरसो देवा मनुष्याः पितरस्तथा tt 
सर्पाश्च ब्राह्मणे चैव श्रूयन्ते DATs | 

ये चान्ये पुथिवीजाता देवार्चान्येऽथ afar. 1 


एव षड्भि. sole: पञ्चजनशब्दतात्पर्थं-विकल्पानुपन्यस्यति \ अनेन 
निरुक्तबृहदेवतादिभ्य पूर्वं अध्यात्मादि-रहस्यवादिना मन्त्रार्भ-विवरणं 
पश्ान्तर-विवरणेभ्यो विभिन्न विदितचरमिति गम्यते। इतङ्चास्ति वेदे 
रहस्य, यस्याधिगम सडकेतगप्ताथे-पक्षावलम्बनेन सिद्धो भवतीति 
वयम्‌ ॥ 

प्रागुक्त ब्राह्यणान्येव यज्ञस्य सडकेत-रूपता प्रतिपादयन्तीति | 
इतश्च वेदे रहस्यं अस्तोति पत्ययो ब्राह्मणेषु स्पष्ट ॒द्क्यते। न 

5 
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चेत्‌ “यजमाने ఇ यूप” इत्याद्या asta नाभविष्यन्‌ । अत्र 
दीक्षिष्यमाणस्य यजमानस्य अञ्जनेन समर्धन तत॒ प्राचीन-वश्रवेडान 
चाधिकृत्य श्रीरस्थस्यैव दीक्षितस्य यजमानस्य नव्यजन्म-सम्पत्ति भवति 
इत्येवम्थकानि वाक्यानि ज्राह्मणान्याह | तथा च tat “पुनर्वा 
एत ऋत्विजो गर्भं कुवन्ति य दीक्षयन्त्यद्भिरभिषिञ्चस्ति इति 
परकृत्य “gta ఇల్లు दीक्षयन्ति दीक्ित-विमित प्रपादयन्ति | 
योनिर्वा एषा दीक्षितस्य यहीक्षित-विमित योनिमेवेन तत्स्वा प्रपाद- 
यन्ति (१-२) इत्यामनन्ति ¦ रीक्षित्त-विमितमित्यत्र प्राचीनवल्ल- 
प्रवेशेन स्वकोय-योनिप्रवेन् इति सायण-भाष्यम्‌ । अन्यत्र “आहूतिभ्यः 
सम्भूय हिरण्यहारीर स्वर्गं गच्छति" इत्यक्तम्‌ \! अग्निरेव देव- 
योनिरिति च । अन्यच्चेद प्रसक्ति-वक्लादुदाहतंव्यम्‌ । यालिकपश्ष- 
परमाधारभूतानि ब्राह्मणान्येव अध्यात्मादि-रहस्यविज्ञान विना नैव 
सिध्यति देवता-सायुज्यं स्वर्गारोहो वेत्युपदिशन्ति! नथा च इतपथ- 
ब्राह्मणम्‌- “तदेष इलोको भेवति ! विद्या तदारोहन्ति यत्र 


कामा परागता. ¦! न तत्र दक्षिणा पान्ति नाविहासस्तपस्विन 
इति न हेव त लोक दक्षिणाभिने तपसाऽनेवविद्‌ aaa एवचिदा 
हैव स खोक. (१०. ५. ४-१) । प्रथितेष्‌ कमेकाण्ड-ग्रन्थे- 


ष्वेवमध्यात्मविद्या-रहस्यानि तत्र तत्र alee, किमु वक्तव्य ज्ञानकाण्ड 
मुद्रया प्रथिता आरण्यकोपनिषद वेदिकाध्वरस्य परमार्थं अन्तयेजन- 
परमेव व्याचक्षत इति ? “तस्येव विदुषो यन्ञस्यात्मा यजमान" श्रद्धा 


पत्नी जरीरमिध्मं" इत्यादीन्यारण्यक-ववनान्यत्र द्रष्टव्यानि भवन्ति 1 
अथ चेद वक्तव्यमुपनिषद्‌-प्रन्थानधिकरत्य | यद्यपि ओपनिषदषषयस्तपो- 


निष्ठा सत्य-जिज्ञासया ब्रह्मावगतये स्वतन्त्रतया प्रवृत्ता इति निरूढ 
प्रत्यय. प्रायो न्याय्य इति अभ्युपगच्छाम तथाऽपि मन्त्र-वर्णा अध्यात्म 
विद्यादि-रहस्यगभिता इति विदित तेषाम्‌}! अत एव स्वीयानि aria 
तदाधारेण प्रतिपादितानि तत्वानि तत्र तत्र ऋग्भिः पुरातनेषि-दृष्टिभि 
दृढीकुर्वन्ति तद्चाऽभ्युक्तम्‌' तदुक्तमृषिणा इत्यादीनामौपनिषद-व्या- 
नामिदमेव तात्पर्यम्‌ । क्वचिदुपनिषदुपदिष्टानामर्थना साक्षादृड.-मूलकत्व 
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स्पष्ट लक्ष्यते ¦ वेदरहस्य-दश्िभिररविन्द-श्रीचरणेरत्रेक fasta ర్యా | 
तदिदमाचक्ष्महे--'हिरण्मयेन पात्रेण इत्यादीना ईरावास्योपनिषत्‌-पडक्तीनां 
ऋतेन ऋत अपिहितः (ऋर्बेद-५-६२-१) इति आत्रेयस्य श्रुत-विदो 
मन्तर-द्ष्टेश्च समानोऽथ इत्यत्रोपयाद्यते | प्रथम ऋच पदपाठ-क्मेणोदाहूत्य 
व्याख्यास्याम \! तत॒ पर उपनिषट्राक्येन ऋगथे-सद्धति प्रद्ञेयिष्याम-- 
“ऋतेन ऋत अपिहित ध्रुव वा सूर्यस्य aa विमुचन्ति अश्वान्‌ । 
ददा शता सह तस्थु. तदेक देवाना शरेष्ठ वपुषा अपर्यम्‌ ట్‌ ఇక్‌ 
विवरणम्‌-“सुयेस्य' स्वै-प्ररकस्य परमस्य देवस्य सवितुरिति यावत्‌ ¦! ऋतं 
स्वरूप-भूत परम सत्यम्‌! ऋतेन' विदवात्मकतयाऽवस्थितेन अपरार्धेपद- 
वाच्य-त्रैलोक्यसूपेण अवरेण सत्येन "अपिहितः आच्छादित अपश्य इति 
सम्बन्ध । यत्र यस्मिन्‌ परमे सत्ये ‘al युवयोः मित्रावरुणयो- स्थानं 
श्रुवः स्थिर नित्य वा भवति तदित्यथे, यत्न ‘ara विमुचन्ति' 
किरणान्‌ व्यूहीकृत्य व्यवस्थापयन्ति! यत्र च "दश शता सहल्र-संख्याकाः 
wm: ‘ag तस्थु ' सम्भूय uaa स्थिता ।! देवाना वपुषां श्रेष्ठ तद्‌ 
एकम्‌" देवता-तनुबन्धाना वपुष्मता देवाना वा वरेण्य कल्याण-तम रूप 
विष्वाध्यक्ष॒ विश्वातीत च ‘aq’ ऋषिषु प्रसिद्ध॒ तत्पद-वाच्य "एकम्‌ 
अद्वितीय जाज्वल्यमानं geet सत्य-स्वरूप अपय इति सम्बन्ध (1 
अत्रेदमवधेयम्‌--'वा' युवास्या स्थित इति सायणः! वाः युवयो. 
स्थानमिति वयम्‌! उभयथाऽपि अध्याहार इष्यते! मित्राविरुणयो. स्थान 
सुये-मण्डलमित्यपि निविवादम्‌ ! ‘aaa’ उदकेन आच्छादित ‘ea’ सूर्य 
बिम्ब ऋषिरहमपत्यमिति ब्रूत॒ इति सायणः) परमे व्योमनि अक्षरपद- 
वाच्ये चिद्‌-घने भ्राजमानं सृर्यपद-संकेतित तत्पद-वाच्य अद्वितीय परं सत्यं 
वरेण्य भगे तद्विष्णो. परम पदम्‌ स्वेधातम श्रेष्ठम्‌ इति मन्त्र- 
दृष्टिषु महित ज्योतिरपष्यमित्याह ऋषिरिति वयम्‌ ! अहवा. ఇ 
शतानि रश्मय इति सायणः अभिमतमेवेदमस्माकम्‌! परं तु quis 
मन्देहादिभिरपुरेः free स्तोतारः स्तुतिभिविमोचयन्तीति गाथा-वादै- 
स्तात्पयंमाह सायणः! रदिसपदोपलक्षित-सत्यज्योतिष्प्रभाणा व्यूहनं समूहन 
च॒ विमोचन-सहस्थान-आस्यानाद्‌ अवगन्तव्ये इति वयम्‌ ! देवानां वपुषां 
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इत्यत्र वपुष्मता इति मत्वर्थ-लक्षणा सायणस्य अपि अभिमता ऋतेन 
ऋतम्‌" इत्यत्र कथमिर्दे ऋतद्रयमुच्यते ? नूम । ऋत-सत्य-पदयोरविशेषेण 
लोके प्रयोग वेदेऽपि क्वचिद्‌ గి; वस्तुतस्तु विशेषो ग्राह्य । यद्‌ 
ध्रुव पर सत्स्वरूप तत्‌ सत्यपदवाच्य भवति ¦! यत्‌ प्रत्यक्ष सत्यादाविष्कृत 
सत्यानुरुढ सत्यानुरोधेन प्राप्ठसत्ताकं सत्य-प्रतिनिधौभूत वा तद्‌ ऋत- 
पदवाच्य भवति ! अस्यामुचि ऋत-पदे मत्य-परमेव व्याख्यातम्‌ । उभयमपि 
ऋत सत्यमेव भवति! एक पर सत्य परा्ध-गत परमन्योमशब्द- 
व्यवहार्य ध्रुवम्‌ । तच्च सत्य अवरेण सत्येन अपरार्ध-गतेन अपिहित- 
मित्युक्तम्‌! अत्र मेघ एव पिधान मवति सूर्यस्य, तदपाये aaa 
हयद्षिरिति सायण ¦! मेघापाये सुये-दहोनस्य ऋषित्व नपेक्षित, सामान्य- 
चक्षुष्मस्वमेवेष्यते । एवविध-व्याख्यानबलादेव साधवो Aaa. ఇగ 
साधारण-सुयेदरेनेऽपि किमपि विचित्र पश्यन्तो मुह्यन्ति देवाना-त्रिया इति 
आधुनिक-प्रवादहचेत्‌, किमत्र चित्रम्‌ ? 

सृष्ठि-गतेन अवरेण सत्येन इत. परस्तात्‌ स्थित उत्तम ध्रुव सत्य 
आवृत, अस्य अपावरणे तस्य परस्य साक्षात्कार इति स्पष्ट एव भेवति 
भावः) मित्रावरुणयो स्थाने सूर्यमण्डल इति स्थुल व्याख्यान सायणस्य । 
उभयोः सत्यरक्चकलत्व सत्य-धमेत्व परम-व्योमवतित्व च उद्घोषयन्ति ఇ 
वर्णाः । ऋतस्य गोपावधि तिष्टथो रथ सत्यधर्माणा परमे व्योमनि 
(ऋग्वेद-५-६३-१) इत्येव-जातीयकंम॑न्त्रेमित्रा-वरुणयोनित्य-सत्यसू्यत्मित्व अव- 
गन्तव्यम्‌ | ऋतेनेति ऋगिय व्याख्याता \ सायणीया व्याख्या-घोरणी किचित्‌ 
प्रदशिता अस्मदीया च। ऋचोऽस्यास्तात्पयेमववुध्य ओौपनिषद्षिः अगूढया 
भाषया स्पष्टमाहु-'हिरण्मयेन पात्रेण स्त्यस्यापिहितं मुखम्‌! तत्‌ त्व 
पुषल्नपावृणु सत्यधर्मयि दृष्टये ।। पुषन्नेकषं यम॒ ae प्राजापत्य व्यूह्‌ 
रमन्‌ समूह तेजो यत्ते रूप कल्याणतम तत्‌ ते seria योऽसावसौ 
पुरुष सोऽहमस्मि ।!' इतीक्ञोपनिषदटाक्य-पडक्तय । बहवुच-मन्त्रेण उपनि- 
water सडगतिरिह देयिष्यते | 

‘aaa (अवरेण) वेदे, "हिरण्मयेन पात्रेण उपनिषदि ! अवरत्वेन 
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पिधायकत्वेऽपि सत्यत्वात्‌ भास्वर-हिरण्मयत्वे पिधान-पात्नस्येत्यवयेयम्‌ 11 

ऋत अपिहितम्‌' वेदे, (सत्यस्य मुख अपिहितम्‌! उपनिषदि ¦ ‘agar 
aes’ वेदे, कल्याण-तमे wa उपनिषदि । तत्व तेजं पर ज्योतिरस्मात्‌ 
परस्ताद्‌ ध्रुवं जेयम्‌ || 

‘ae way वेदे, "सोऽहमस्मि" उपनिषदि a 

दश शताः wana इति वेदे, (सायणोऽपि तथ! व्याचष्टे) रश्मीन्‌ 
इत्युनिषदि विस्पष्टमुक्तम्‌ । "विमुचन्तिः वेदे, "व्यूह्‌ इत्युपनिषदि \ ‘ag 
तस्थु" वेदे, समूह" इत्युपनिषदि । चिद्घन-सत्य-ज्योतिमय परम पुरुष सूर्य- 
शब्द-सडकेतित सवेदा वेदे, प्रायन्ञस्तथेवोपनिषत्स्वपीति बोद्धव्यम्‌ । तद- 
लमिदमेक fata इदानीम्‌ । एतादृशानि अन्यानि च निदश्ेनानि सन्ति, 
येरुपनिषस्सु प्रतिपादिताना तत्वाना ऋश्वेद-मन्त्रेः साक्षात्सम्बन्ध शक्यो 
निरूपयितुम्‌ । वेद-मन्त्रानधिङृत्य कमेपर-व्याख्यातुर्या्िक-घौरेयस्य सायणस्य 
Wat ज्ञानं तद्रयाख्याने लक्ष्यते, तादुलादपि पृषक्ष्मतर महीयो यथार्थं ज्ञान 
उपनिषत्तर्व-दशिन ऋषेलक्ष्यत इति स्पष्टम्‌ ¦ किमु वक्तव्य अधुनातन 
पाङ्चात्यवण्डिताना तदनृसारिणा वा ज्ञानात्‌ विशेषत प्रशस्यतर च 
ज्ञानमौपनिषदर्षीणा इति ? 

इतर्चास्ति रहस्य वेदं इत्यसन्दिग्धम्‌ || 

अथ पुराणान्यपि वेद-प्रशसापराणि सर्वाणि वेवार्थस्योपवबृहणानि इति | 
इतिहास-पुराणाभ्या वेद समुपबृहयेत्‌' "पुराण नष्ट-शाखस्य वेदार्थस्योप- 
gery’, आख्यान कथित भूप पुराण वेद-सम्मितम्‌' इत्येव-जातीयके्महा- 
भारत-गुराणेतिहास~वाक्येरवगम्यते । वेदेषु भरूयमाणाना वृत्तान्तान्वाख्या- 
नाना गूढा्थमेव स्पष्टमाह्‌ महाभारतम्‌ | क्वचिदाख्यानस्य वैदिकस्य गढार्थो 
विस्पष्टो लक्ष्यते महाभारते! qe ऋषिभ्य यथा-भरुत॒वृजरवध-रहुस्य 
युधिष्ठिराय व्यास प्राहु इमाश्च पडक्तयोऽदवमेध-पवैणि लक्षयन्ते- (अ. 
११ इलो. ७-२०) (ततो वृत्र शरीरस्थ जघान भरतर्षभे । शतक्रतुरदृश्येन 
वज्र णेतीह॒ न. TW तत्रैव इद धर्म्य रहस्य च शक्रेणोक्त 
महर्षिषु | ऋषिभिश्च मम प्रोक्त तच्िबोध जनाधिप ।!' इति । वय विवेक 
इति व्याख्याता नीलकण्ठ , तम॒ एव वृत्र इति चाह- “रथन्तरेण साम्ना 
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त॒ वसिष्ठ प्रत्यबोधयत्‌ ।" (इलो १९) ! रथ मायाख्य fang तरतीति 
रथन्तर-पदार्थं व्याचष्टे नीलकण्ठ | रथन्तरेण साम्ना वसिष्ठ प्रत्यबोधयदि- 
त्यक्तम्‌) य को वा भवतु रथस्य सडकेतार्थं । स ag विचार्यते, 
aed एवेति तु यन्मन्यते व्याख्याता तदेवावधेयम्‌ । महाभारतमपि इदं 
सर्वं वृत्र-चरित रहस्थमित्याह | तदपि लक्षणीयम्‌ । अन्यत्रानुञ्ञासन-पवेणि 
(sto ८४ इलो. ४७-४८) मेषादीना सडकेतार्थेत्व प्रतिपाद्यते- 'अजोऽग्नि- 
वरुणो मेष బగా इति ददनम्‌! कुञ्जराङ्च मृगा नागा महिषा- 
maga इति ।॥ कुक्कुटाश्च वराहाश्च राक्षसा भृगुनन्दन ।' इत्येवं 
व्यक्तीनि वाक्यानि वेदगुप्ता्थ-सडकेतरहस्यावगतये महाभारतकार-कृत- 
परिश्रमस्य फल-भूतानौत्यल परमुक्तेन (1 

अध्यात्मविद्यादि-रहस्यमस्ति वेद इति सप्रमाणमेतिह्य निरूपितम्‌ । 
ara स्थाली-पुलाकन्यायेन पुराणेतिहासेभ्य निरुक्तादि-ग्रन्थेभ्यस्तथा 
आरण्यक-सहित-ब्राहछणेभ्य  मन्त्र-व्णेभ्यश्च प्रमाण-प्रपञ्च కళగా । 
Bara मुख्य ssa परीक्षामवेक्षमाणोऽविष्यते । वेदषिभ्य पर अस्माक 
प्राक्‌ च अन्तरे द्राघीयसि काले अपि न कोऽपि वेद-रहस्यविन्ञः रह्‌- 
स्याविष्काराय वेद-व्याख्यान न्यबध्नात्‌ ? सरलमस्योत्तर वचो भवति, 
तथाविध गुष्ताथे-प्रकाश्क व्याख्यान न दृश्यत ईइत्यसशयम्‌ । तावता 
नैवास्ति रहस्य, अस्ति चेत्‌ तद्विवरण वततेवेति नैव चोद्यम्‌ । armed 
सम्पूर्ण वेद-व्याख्थान नैव अलक्षीति हेतो वेदाना कर्म-परत्वभेतिह्य 
नैवासीदितिको at amg? एव बेदरहस्य-विवरणमध्यात्म-पर व्याख्यानं 
नाभूदिति हेतो रहस्यार्थ-परमेतिह्य नासीदिति न वक्तु युक्तम्‌! अपि वु, 
रहस्या्थेपर-व्यास्यानस्य प्रातिकुल्य कमंपारम्य-प्रसिद्धौ द्रष्टव्यम्‌! अत्र 
सायणव्याख्यानेकप्रत्ययनेय-बुद्धितैव वेदगुप्ताथ-विचारप्रतिकूलेत्यवगन्तन्यम्‌ | 
रहस्यार्थ-पक्षे चिरन्तने विस्मृतेऽपि ఇం «fer క్‌ जाग्रदसन्दि- 
स्धमिति प्रमाण-पू्वेक प्राक्‌ salt) तन्न॒ पुनवेक्तव्यम्‌ ¦ एवमपि न 
कोऽप्यासीद्रेदानामध्यात्मपरत्व-पक्षस्योज्जौवनाय प्रवृत्त इति न शक्य 
चदितु आचायेमध्व-ग्रन्थेषु जाग्रत्सु यत्‌ सायणात्‌ किच्नचि्पु्वं आन- 
wate आचाय ऋडमन्त्र-तात्प्य-परिग्रहुस्य प्रकारोपप्रदक्ञेनाय ऋक्सहिताया 
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प्रथममण्डलीयानि चत्वारिशत्सुक्तानि व्याचख्यौ । वैदिक-धर्माचरणे कर्मा- 
नृष्ठानस्थावदयकतया कर्पर-व्याख्यान मन्त्राणां साध्विति, कमेकरण- 
मेव warn मुख्य तात्पर्यमिति मतमतसाध्विति च मध्व आचार्यो 
मन्यते! सन्त्राणामध्यात्मपरोऽ्यो मुख्य , सर्वेषा वेदाना विष्णुपदध्राप्तिरूप- 
परमयुरुषार्थे तात्पथैमिति च प्रतिपादयति ara । लशु-विस्तर माध्वस्‌- 
ग्भाष्यम्‌ ! विरलान्‌ मध्वसम्प्रदाय-पण्डितानन्तरा प्रायशो वेद-विचारिणाम- 
विदितमेव aren असमग्रमपि अस्त्येव वेद-भाष्यमिति) तश्नूसारिणा 
महानुभावेन श्नीराघवेन्रस्वामिना योगीरेण आचार्यस्य भाष्यमनुसुत्याशयान्‌ 
विश्चदयन्ती मन्त्रा्थ-मञ्जरी नाम व्याख्या निबद्धा। अग्न्यादिदेवता-परतया 
तदन्तगत-परदेवताभूत-विष्णुपरतया अध्यात्मयरतया च ऋचो व्याख्येया 
किल! यद्यपि तदुक्त.त्रिविधा्थप्रकार-परीक्षाये न वय प्रवृत्ता स्म. 
तथाऽपि कयमर्थ-ज्य ऋचा सिध्यति अस्मिन्लर्थाविष्कार-नय इति समासतो 
ब्रूम । आवदयक-स्थलेषु मनतरार्थमञ्जरी-वाक्षयान्येव उद्धृत्योदाहरिष्याम - 

“द्विविधा ह्यगन्यादि-शब्या । नीरसवलित-क्षीरवत्‌, अयःपिण्ड-समारूढ- 
वद्भिवच्च | अग्यादि-जीवचिता सवलित यद्‌ भगवच्चिदरूप विशिष्ट सपिण्डम्‌ 
तद्वाचिन केचित्‌! केवलशयुद्ध-चिद्राचिन केचित्‌। शुद्ध-चिद्राचिनोऽपि 
क्वचिद्‌ भगवच्चिद्राचिनो जीव-चिद्टाचिनश्च इति get तत्राद्या अग्नि- 
ఇతి इत्यादौ प्रसिद्धाग्न्यादि-देव विष्णु च परममुख्य-मुख्यवुत्तिभ्या, 
'गडगाया मीन-घोषौ इत्यत्रमुख्यामुख्य-व॒त्तिभ्या  प्रवाहतीर-रूयाथद्रय 
गडगा-पदमिव, "राजा कुवलयोल्लासी' इत्यादौ रूडि-योगाभ्या कुमुद- 
भूवल्यरूपार्थद्रय कुवल्य-पदभिव युगपदेव व्युत्पत्ति-मत्त॒ प्रत्याययन्ति 7 
एव॒ ऋक्सुक्त-मन्त्राणा कर्मसु विनियोगार्थं मन्तरप्रतिपादितारन्यादिदेवता- 
परः अग्न्याद्यधिष्ठानभूत-विषुण्वाख्य-फरदेवतयर च तात्ययं परिग्राह्यमिति 


भुति-स्म्‌ ति-पुराणेतिहास-वचनेरुपपादितम्‌ । एव सति, विष्ण्वर्थैतवेनं 
vals, fe अग्न्यादिदेवता-परत्वेनापौति वचेन्नेत्यहु-तिषु तेषु पदार्थेषु 
रूढिरड.गीकृता यत | प्रयोजन-बहुत्वेन तस्थ तस्याविरोधत ॥ उप- 


देशादिसामर्ध्याद्विष्णौ शक्तिश्च गृह्यते ।! इत्यत्र अग्न्यादि-देवतास्वरूप्‌- 
सद्धचादिबहुप्रयोजनाय तत्तहेवताथेकस्य आवक््यकत्वोक्ते, निगम-निचण्ठु- 
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व्याकरणादि-सिद्धव्युत्पत्ति-लम्यागन्यादि-देवतार्थकत्वस्य त्यागायोगाच्च \' एव 
अर्यादि-देवताया मुख्यत्व परम-देवे विष्णौ परम-मुख्यत्व प्रतिपादय- 
त्याचार्य, आह च~ “न चंवमुभयत्रे तात्पर्ये तात्पयं-मेदात्‌ కనా 
बन्धन-वाक्यभेद जड क्य । महाता्प्यार्थिस्यैकत्वात्‌ । 'सर्वेत्कर्दे देव- 
देवस्य विष्णोमंहातात्पयं रैव चान्यत्र सत्यम्‌ । अवान्तर तत्परत्व 
तदन्यत्‌ सर्वागमाना पुरषा्थस्ततेऽत ' इति पेद्धि-घुतिमुदाहूत्य पुराण- 
वाक्येद्च प्रोदलयत्येवम्‌- 'सवेज्ञ॒स्वे-कर्तार नारायणमनामयम्‌ । सर्वोत्तम 
ज्ञापयन्ति महातात्प्यमन्र हि । सर्वेषामपि वेदानामितिहास-पुराणयो । 
प्रमाणाना च सर्वेषा तदर्थ चान्यदुच्यते\ इति । तस्मान्महातात्पय- 
अवान्तर-तात्पयैभेदेन अनेकार्यकत्वमुपयाद्य अग्निवाय्वादिसुक्ताना अग्न्यादि- 
देवतायर तदविष्ठान-विष्णपरमात्म-पर अन्तर्थं अध्यात्मपर च त्रेधा 
मन्वा व्याख्येया इति मन्त्राय विवरण-प्रकारश्च चरतत्वारिशत्सुक्तैर््यास्यातैः 
निरूपित । अगन्यादि-सुक्तेभगवदुपासकाना अगन्याद्यधिष्ठानेषु एव भग- 
वतोऽनृस्म्तेव्यत्व  अभिव्यज्यमानत्वे ser इति निभित्त-जयेण इद 
अग्निसुक्त इद वायु-सुक्तमिति देवताभेद-सुक्तन्यवस्थोपपत्तिरवगन्तव्या | 
अथ ऋर्व्याख्याप्रकारप्रदकषंनाय मन्त्रार्थमञ्जरी-वाक्यान्युपयुज्य अग्निमीटेः 
इति wast सडक्षेेणोदाहराम.-- 

अग्निमीढे' इति आग्नेय सुक्तम्‌ । अस्य ऋषिः मधुच्छन्दाः | 
विनियोगो विष्णृप्रोति-हवारः मोक्षे, अवान्तर-विनियोगः कर्मणि ¦ अचर 
विस्तर-भयाद्‌ व्याकरणप्रक्रिया-विस्तरान्‌ प्रायश्ञोऽनुक्त्वा सारत एव राघ- 
वेन््रस्वामिभि प्रतिषादितानर्थान्‌ आचक्ष्महे--अग्निः अग्रे भव కారా 
पुज्य॒प्रथम-प्रवर्तक वा अग्नि-नामकं विष्णु तदधिष्ठान प्रसिर्ाण्नि वा 
‘fo स्तौमि । अग्नि-विशेषगान्येव व्याख्यायन्ते । पुरोहितम्‌" अनादित 
सवेश्राणिनमनुक्‌ल यज्ञस्य ऋत्विजम्‌" जातावेकवचन, warm ज्योति- 
ष्टोमादीना कतृंतया ऋत्विड-नामकेषु अध्वपु-होत्‌-उद्मातु-प्रभृतिषु निया- 
मकतया स्थिततया 'तदवीनत्वात्‌ तद्थंवत्‌' इत्युक्त-न्यायेन त्विडः- 
नामक, होतारम्‌" होतृ-नियामकतया विशिष्य तज सान्निध्यात्‌ तदधी- 
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नत्व-न्यायेनेव होत्‌-नामक ऋत्विज होतारम्‌ ¦! कुरूपाण्डव-न्यायेन 
सामान्य-विश्षेष-भावादपुनरुकित । "रत्नधातमम्‌' रमे ओौणादिक-क्न-प्रत्यये 
"लशक्वतद्धिते" इति ककार-लोपे “अनुदात्तोपदेरावनतितनोत्यादौनासनुनासिक- 
लोपो सलि कडिति इति adware “रत्न इति रूपत्वात्‌ 
रत्न सुख धत्ते इति रलत्न-धा अतिशयेन रत्न-धा त॒ रत्न-धातमम्‌ | 
देवम्‌" स्तुत्यर्थाद्‌ दीव्यतेनिष्पश्रत्वात्‌ स्तुत्यम्‌ । अन्न उक्त-गुणाना 
निरवधिकत्व विष्णौ, तदधिष्ठाने अग्नौ तु यथा-योग्यम्‌ ¦ एवमग्रेऽपि \! 
अध्यात्म-परत्वे त्वयमर्थ.! पुरोहितम्‌" सर्वानुक्ूलम्‌ । यज्ञस्य ॒ज्ञान- 
यज्ञस्य “ऋत्विजम्‌ ऋत्विग्मूतेच्रिपाभिमानि-नियामकतया तत्र॒ fer 
त्वेन ऋत्विड-नामकम्‌ ।! होतारम्‌' इद्दरियाख्याग्निषु विषयलक्षण-हविषा 
दातार, विषयभोग-प्रदम्‌ ‘aia’ अडग शरीर नयति प्ेरयति--सवे- 
शरीर-प्रव्तंकम्‌ । शेः इति सम्बन्ध. । अत्र अध्यात्म सर्वत्र 
मोक्षसाधको यः करिचद्यजमानो ज्ञेय. ।! शिष्ट ॒प्राग्बद्रयाख्येयम्‌ i 
श्रीमन्मध्वाचार्य-ऋगथविवरणानुसारेणेदं पयेवसन्नम्‌ । अध्यात्म अधि- 
देवतं च मनत्त्राणा तात्पर्यं योजनीयम्‌ । अध्यात्ममन्तरथं \ आधिदेवत- 
परत्वे यज्ञ-परत्वमन्तगेतम्‌ । अतःच कमंस्ववान्तर-विनियोगो मन्नाणा- 
मुपपद्यते मुख्य-वृतत्या । आधिदेवत-परत्वे पुन. परममुख्य-वृत्या परम- 
देवतभूतविष्णौ महातात्प्यमवगन्तव्यस्‌ । एवमपि यास्कोक्तानि క 
यज्ञ-देवता-आात्मपरिज्ञानानि वेदाल्लमभ्यानीति द्रैताचाथंप्रतिपादितेन मन्त्राणां 
अथे-त्रयेण सामान्यत. सङ्गच्छते । aT warm कर्मसु विनियोग 
अवान्तर-प्रयोजनमात्रम्‌ । तदन्‌ रोधेनेव Feat व्याख्येयाः | अध्यात्मपर- 
व्याख्याने यान्ञदेवत-क्मपरव्याख्यानेऽपि महा-तात्पर्यं विष्णावेव पर्यवस्यति 
इति श्ुति-स्मृति-पुराण-इतिहासेभ्य सप्रमाण सयुक्तिकं उपपादयामास 
पदवाक्य-प्रमाणन्न आषचक्षु सम्पन्न आनन्दतीयथे आचाथं । इदमस्माभि- 
रवधेयम्‌ । ऋचा अध्यात्म-परदेवता-परत्वस्य प्राधान्य केवलकर्मं-परत्वस्य 
जघन्यत्व च चिरन्तनाषे-सम्प्रदायसिद्ध वेदरहस्य-निर्देशक दएेतिह्य मध्व- 
ऋरभाष्ये मन्त्राथे-मञ्जर्या च सोपपत्तिक दृढीकृतम्‌ । इतश्चास्ति रहस्य 
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वेदे, यद्रदगुष्तार्थ-पक्षाश्चयणेन भेत्त॒शक्यमित्यल विस्तरेण 11 

अथास्य रहस्यार्थ-पक्चस्य स्वीकारे नन्यपाण्डित्य-सम्पन्नाना इदानो- 
तनाना पाक्चात्य-पद्या प्रविदय ॒वेद-विचाराय प्वृत्ताना परिश्चम सर्वोऽपि 
विफल एवेति वक्तव्यमिति ఇగ ब्रूम । स्थूल बाह्यार्थमाधित्य प्रवते- 
मानस्य तेषा विचारस्य फलित यदि समीचीन न्याय्य च भवेत्‌, तदा 
Regain देदा-काल-स्थिति-स्वरूपादि-निर्णेयाय प्रभवेदिति न तत्परि- 
श्रमोऽन्तर्थमाधित्य प्रवृत्तस्यास्मदीय-गुप्ताथे-सिद्धान्तस्य प्रतिकूल इति 
मन्यामहे \! यतो मन्त्राणा बाह्यार्थ-स्थूलतात्पये-सत्तामभिज्ञायेव प्रवतते 
सकेत-गप्तार्थपक्ष । बाह्यां एक एव मन्त्राणामिति वादे तु प्रत्यव- 
तिष्ठामहे | इद च सविस्तर प्रागेव प्रपर्चितमिति न पुनरिहोच्यते | 
तस्मात्‌ प्रायः तटस्था व्य बाह्यार्थं आश्रित्य प्रवृत्तस्य परिश्रमस्य \ 
प्राचोन-वेदषि-देश्कालदशा-विशेषनिर्णयाय वा एेतिहासिकवृत्तान्त-्ोतनाय वा 
बाह्य -पक्ष॒ ऋलजु-व्यास्यानसुपयुक्त भवेदित्यसक्यम्‌ । तथा च, तिलक- 
महाशय-निदिष्ट ऋषीणा उत्तर-ध्रुवमण्डल-वासः तत्तालो वा निणेतु 
शक्यः स्यात्‌, परम-द्रिवमहोदयोप्रेक्षिल अहि-वत्र-स्वरूपनिर्णयो वा ॥ 

अथ वैदिकदेवतास्वरूप-निर्णयायत्त वैदिकसमय-घममधिकृत्य RATT 
विद्रत्घु॒विप्रतिपत्तयो लक्ष्यन्ते | वेदर्षयो बहन्‌ देवानाराधयामासुस्तस्मा- 
च्राना-देवतोपास्तिपरा वेद्षय इत्येके | एकेकस्यामपि देवतायामुपासन्‌- 
समये पारम्य-बुद्धिरासीदूपासकाना ऋषीणामिति तात्कालिकोपास्य-देवता- 
विञेषपारम्यवादिन ऋषय इत्यपरे ! केवल नामभेद एव देवताभेद 
एक एव परो देव इति वेदषय एकेश्वर-वादिन इत्यन्ये ! विश्वस्मिन्‌ 
पाञ्चभौतिके जगति तत्र तत्र पदार्थेषु अभिमानि-देवताबृद्धिरासीद्षी- 
णाम्‌, अत एव द्यावा-पृथिव्यौ अग्निर्वायुरादित्य पन्यो मरुत॒ इत्येव- 
मादय. सृष्ट्य एवं देवता-धिया स्तूयन्ते, तस्मात्‌ प्रकृति-पुजका प्रकृति- 
सार्वाल्म्य-देवतावादिनो Fata इति केचन | एवमद्यतन-मेधाविनो वेद- 
జా बहुधा विप्रतिपन्ना सलकषयन्ते । अत्रेदं ब्रूम । एषा विविधा- 
ना वादाना प्रत्येकमाधारो न विद्यत इति नोपपद्यते वदितुम्‌! मूल 
पुरुषा वेदर्षयो नैव-विधाना मताना अभिन्ञा इति स्मतेग्यम्‌ \ यथा 
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ओपनिषदषेयोऽवर-कालिकः-दताद्रैतविश्िष्टद्रेतादि-सिद्धान्तवदेभ्यो दविष्ठ. 
स्वीयानि द्ञंनानि साक्षात्कृतानि तत्त्वानि यथादृष्टं यथाश्रुत वा प्रत्य 
पादयन्‌, तथा मन्त्रद्रष्टार ऋषयो विशेषतोऽस्मत्कालिकंकेश्वर-वादादिभ्यो 
दविष्ठतमा यथादृष्ट यथाश्रुत मन्त्रानाविष्कृत्य यथावसर देवताराधन- 
तत्परा पर-देवतमाराधयामासुरित्यसशयम्‌ । तस्माज्जगज्जोवेर्वरानधिकृत्य 
वेदर्षोणां भमत मतानि वा यदि परील्लितु प्रवतेमहिः तदा नेवोप- 
सहार. EMM यथा वा ओौपनिषद-सिद्धान्तमधिक्ृत्यावर-काक्लिकानां 
आचार्याणां तदनुसारिणां च देतद्रैतादि-वादविशञेषा अद्यापि अधितिष्ठन्ति 
पण्डित-लोक-विवादपाण्डित्य-भद्रपीठ, तथेव स्या्रेदानधिकृत्य feat वाद. 1 
wae कारण भवति । स्यायवेशेषिकादि-दारनिक-चिन्तकाना तच्व-निणयो 
लक्षण-प्रमाण-परीक्षायत्त इति निविवादम्‌ । पूवेषामृषीणा तत्रापि సెగ 
णामाद्यानां विलक्षणस्तत्वावगति-पन्था । तस्मात्‌ तपोनिष्ठाना तेषा 
ईदृक्षया परीक्षया नाभवत्‌ कायम्‌ । यतस्तेषा साक्षात्साधन दन ఇషా? 
च॒ गुरुपरम्पराप्राप्त-दीक्षाबलात्सिदधमभवत्‌ । मन्त्र-वणनिा ऋजुतात्पर्य-ग्रहणे 
वक्ष्यमाणा. सर्वेऽपि अर्था अवभासेरस्ित्यसरायम्‌ (| 


एक एव परो देव॒ बहुदेवात्मकतया बहूनि नामानि बिभ्रदवतिष्ठत 
इति मन्त्रवणेभ्य fae भवति । agit देवताना पृथगात्मतयाऽवस्थाना- 
देव॒ तत्तहेवतालिडग-द्वारा अमुक-देवत्य अमुक-सुक्त इति निर्णीयत इति 
हेतोः देवता-नानात्व मन्त्र-वर्णेरेवावमम्यत इत्यसङयम्‌ । ऋषि-दृष्टौ 
एकेकोऽपि देव॒ परम एव नान्य. परस्माद्‌ देवादित्यपि बहुभि सुक्तैरुपपा- 
दयितु शक्यम्‌ ! अध्यण्डमधिपिण्डं वा विहव-व्यापारेऽधिक्रताना ఇరా 
देवानां इतरेतर-प्रकृतित्वं इतरेतर-जन्मत्वे वा मन्त्र-दशिभिरदष्ट, दशित 
चेति सुक्त-पाठेभ्योऽववुध्यते । एक एव॒ महानात्मा सुरयंपद-वाच्यः, 
यस्यैव मूतिभेदा व्यक्ति-विशेषा अद्ध-पत्यद्ध-भूता- तत्तद्गुण-क्रियोचितानि 
नामानि बिभ्रतो देवा प्रतिपादिता वेदेष्विति आदिवेद-सहिताया तत्र तत्र 
स्पष्टमवगम्यते । तस्मादस्माक परम प्रयोजन वेदाल्लन्धन्य चेत्‌, तत्त- 
EAE यथासन्दभेमाषं-सम्प्रदायमवलम्ब्य शब्दतोऽर्थतश्च परमप्रमाण- 
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बुद्धया परिग्राह्या । यद्यपि पर्वोक्ताना बहूना मन्न-प्रतिपादिताना मता- 
ना नास्तीतरेतर-विरोध, तथाऽपि तेषा सामरस्य-प्रतिषादनाय చాన! 
परीक्षेति ai का वा क्षतियेदि विरोध-परिहार सामरस्य-प्रतिपादन 
वा न प्रवर्तेत? अय Fea, भक्त्या ज्ञानेन तपसा उपगम्याराध- 
नीय. \ नाय सुत्रमरन्थ-तद्‌भाष्य-जातीयको ग्रन्थ इव पु्वंपक्षसिद्ान्त-युक्ति- 
प्रतियुक्तिवाद-युद्क्षे्र भवति ! अत्यन्तपुरातनाषेदशेन-शेवधिरय बह्वुचाना 
मन्वर-पाठ । अध्यात्मविद्या-देवतातत्वादि-बहुरहस्य-रत्नानामनर्घो निक्षेप | 
असाधारण-साधन-सम्पादिताना अतीद्दियाणा जर्थना चमचक्षुरगोचराणा 
विपुलाना लोकाना तद्गताना आधिकारिक-पुरुषाणा तच्छक्तीना स्वत 
शक्ति-मूताना व्यक्तौना च रहस्यानि अधिगम्य रहस्याध्वनि योगनिष्ठा- 
मास्थाय अधिगतवता न. पूर्वेषा वसिष्ठ-वामदेवादीना दिव्य-दर्शनश्रवणा- 
त्मकस्य अनितर-सामान्यस्य साक्षात्कारस्य वाडमयावतारोभ्य वेद्रन्थ, 
कानि वा अन्यास्यन्तनिहितानि अस्यामत्यन्त-चिरन्तन्या दाश्तय्या सहिता- 
या, को वेद? तस्यास्तपसा पारमीप्सितन्यम्‌, तस्यास्तपसा पारमीप्सि- 


त्यम्‌ (| 
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अथ देवता-मीमांसाया वक्तव्यमिदमवशिष्यते-- 

तथाविधा. सन्ति मन्त्रा aga दारतय्या सहिताथा, येषा गृढार्थ-विव- 
CHEAT तात्पर्य न सडगच्छते बाह्यपक्षावलम्बनेऽसामञ्जस्यमेवापद्यते | 
अन्यच्चेद अवधेयम्‌ \! यद्यपि नव्या पाश्चात्य-विचार-मार्गानुसारिणः 
सायणीय-बाह्यार्थपद्धतिमेवाश्रयन्ते, तथाऽपि देवता अधिकृत्य ते भारतीथ- 
प्राचचीन-सम्प्रदायानुसारिण साथण न स्वेधाऽनुयान्ति देवता-विषये स 
एष विशेष । अस्मदीया पूवं देवाना तत्तत्लोकाध्यक्षत्व तत्तत्तस्वभि- 
मानित्व वाऽभिप्रयन्ति स्म सूर्ये स्तूयमाने तन्मण्डलाध्यक्षस्तम्मण्डलान्त- 
ఇళ वा पुरुष. स्तुतो भवति! एव अग््थादीना स्तुतावपि अर््याद्यमि- 
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मानि-देवतास्तुतिः कृता भवति । नव्यास्त्वत्र प्रत्यवतिष्ठन्ते ! अग्नि 
वाध्विन्द्र-सूर्यादीना दुश्यब्रह्माण्डगत-पदार्थ-रूपत्वमात्र अडगीकङृत्य तत्र॒ अधि- 
ष्ठानाभिमानाध्यक्षतादीन्‌ उद्धृत्य निराकाषुः । अत्रेदं कारण भवति, 
प्रारतावस्थाना वेद-कवीना केवल-कल्पना सा, यया जड-वस्तुषुः देवतात्वा- 
रोपण साधितमिति तेषा मतम्‌ ¦ गृढा्थ-सिद्धान्तिनो वय gq बाह्य-पदा- 
थाना सकेत-रूपत्व पश्यन्तोऽपि पुथिव्यादीना अभ्न्याद्यधिष्ठानत्व अभ्युप 
गच्छाम । अन्तर्बहिश्च देवानामधिकार पदयतो गृढा्थं-सिद्धान्तस्य _अर्था- 
विष्कार-नये सर्वत्र अन्तरर्थस्य प्राधान्यं बोध्यम्‌ (1 

अथ मन्त्र-वर्णानामुदाहरणेनेद प्रतिपादयामः--यच्चेतना एव देवा 
अन्तर्दष्टि-गोचरा इति! बाह्या्थ-पक्षावलम्बनेन तथोपपत्तिदधेटा \! प्रधान- 
देवताना इन्द्रादीनां अप्रधानत्वेन परिगणितानामपि मरुदादीना च प्रस्तावेषु 
स्थूलार्थ-पक्षे पर्येवसन्नोऽर्थो ఇ सगत इति प्रदशेयिष्याम.--'तद्विष्णोः 
परम पद सदा पश्यन्ति सूरय. दिवीव चक्षुराततम्‌ \ (१-२२- 
२०) । अस्मिन्मन्त्रे प्रतिपादितो देवो विष्णु सूयं इति व्याचक्षते, 
बाढम्‌! qa एवायं विष्णु, ఇ तु नासौ {६ लौकिको भवितुमहंति। 
कुत ? यत्‌ प्रत्यह सञ्चारे नभोमध्य तेनाधिगतं भवति तदेव परम पदं 
भवतीति वक्तव्यम्‌ । तच्च सूरयः सवंदा परयन्तीति आह! कथ ख- 
मध्यं सवेदा सूरये-मण्डलाधिष्ठिति भवेत्‌, यच्च मुरीणामेवं गोचरं स्यात्‌ ? 
लौकिक चेत्‌ सूर्याक्रान्त पद तद्‌ असुरि-जनस्यापि; गोचर स्यात्‌ कुत 
सूरिजन-गोचरमिति वक्तव्यम्‌ ? अलोकिकोऽतीन्दरियार्थः सूरि-जनसाक्षा- 
శాల इति असशयम्‌ । न चेत्‌ काल्पनिकमिद असम्बद्ध-प्रर्पितं 
भवेत्‌ यत्‌ శారా सदा ख-मध्य सूर्याक्रान्त पत्यन्तीति । अल्लौकिकत्वादेव 
तद्‌ धाम शरेष्ठ दिवि समन्तात्‌ तत, चक्षुरिव सदा caf सूरय 
इत्युक्तम्‌ ॥। 

एव-जातीयकमन्यं मन्त्र निरीक्षामहै--उद्‌ वय तमसस्‌ परि ज्योति- 
ष्पश्यन्त उत्तरम्‌ । देव देवत्रा सूर्य अगन्म ज्योतिरुत्तमम्‌! (१- 
५०-१०}) । अस्यायमथं --वय तमस अन्धकारात्‌ पाप्मन परि 
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उपरि उत्‌ उद्गम्य उत्तरं उदेगततर उकत्कृष्टतर वा ज्योति पर्यन्तः सन्तः 
देवत्र देवेषु देवाना मध्ये देव द्योतमान सूर्यं उत्तम ज्योति अगन्म प्राप्नु- 
याम! अय सामान्यार्थो मन्त्रस्य! तमदशब्देन पाप्मा कथित इति 
ब्राह्मण-वाक्योदाहरणेन सायणो व्याचष्टे ¦! ate नाय लौकिक सूर्यं , 
सायुज्यमेव उक्तमृषिणा प्रस्कण्वेनेति तुरीयपाद-व्याख्याने सायण एवाह । 
अस्यामृचि स्पष्टमुक्त अतीन्दरिया्थ-सू्यपदवाच्य उत्तम ज्योति. ।! यथा 
कथञ्चिद्‌ व्याख्यातेनाप्यनेन मन्त्रेण बाह्यो लौकिक सूर्यो न निर्दिष्ट 
इति स्पष्टम्‌ \! 

बाह्या सूर्यादयो भावा एव देवता इति वादो नोपपद्यत इति ఇళ 
यितु सू्थत्मिक-विष्णुदेवताकमेक ज्योति स्वरूप-मूर्यदेवताकमन्य च मन्त्र 
उदाहाष्मं ! अभथेन््रदेवताका ऋचः कतिचन परीक्षामहे। इन्द्रः किल 
चिलोकाधिकारिकाणा देवाना राजा मेध-मण्डलादूध्वं तिष्ठन्‌ वृत्रपव्‌- 
वाच्य मेध व्ण हत्वा विसृजत्यप इति वदन्ति! यद्यपि एवंविधान्‌ 
अभिप्रायान्‌ सम्थयितु तत्र॒ तत्र प्रकरणात्पृथक्कृता मन्त्रा अवकाड दद्युः 
तथाऽपि बहुत्र नोपपद्यन्ते । अन्तरर्थानुसारेण तु सवत्र सामञ्जस्य परि- 
स्फुट भवति--रुरे तन्नाम गुह्य wea त्वा भीते veda ఇష. 
(१०-५५-१) }! अत्र ऋषिरिदध सम्बोध्य प्राहु--तद्रहुस्य ते नाम 
gt वतेते येनैव साधनेन द्यौरच पृथिवी च त्वा आह्वयतः इति। "महत्‌ 
तन्नाम गुह्य पुरुस्पृग्‌ येन भूत जनयो येन भ्यम्‌ ।' (१०-५५-२) । "तद्‌ 
रहस्य नाम महद्‌ भवति, यस्मे स्पृहयन्ति लोकाः, येनेव साधनेन सवं 
जातं त्व अजनय , जनितव्यं च जनयसि त्व इन्द्रं इति स्पष्टार्थो मन्त्र. | 
आत्रेय-मण्डलस्थ एक WA पश्याम --अवाचचक्ष॒ पदमस्य सस्व उग्र 
निधातुरन्वायमिच्छन्‌ |) अपृच्छमन्यान्‌ उत ते म आहु इद्रे नरो కక్ష 
धाना अशेम ।) (५-३०-२) । ऋषे. बध्रोरिय मन्त्र-दृष्टि.।! अय 
भावः---तस्येन््रस्य दृढ रहस्य धाम अह अद्राक्षम्‌ । नितरा धातारं 
प्रतिष्ठापक ఇ कामयमानोऽह तत्पदं अधिगतवानस्मि। कथम्‌ ? प्रथम 
अहं अन्यान्‌ बुधान्‌ अपृच्छम्‌ । तैरेवं उक्तोऽस्मि, नेतारो वय॒ प्रबोध- 
वन्तः सन्त ८ इन्द्र प्राप्नुयाम' इति । gaa तदेव रहस्य, पुबेदिष्हुत- 
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मन्त्रयो रहस्य ताम, अत्र तु धाम। कि तत्‌ पद नाम वा 
अभ्व-मण्डलात्‌ किञ्चिदधिक ded वा वतेते? waa स्पष्टमाह 
प्रबोधे सति इन्द्रकामस्य इन्द्राधिगमो भवतीति! इन्द्रमत्र ‘rere’ 
नितरा धारकमाह ! किमय काल्पनिको देव क्वाप्याकाद्ये वतते? 
fena बुबुधाना इति प्रयोगेण षौणा साधारण-स्वापोत्थानमेव 


निदिष्टम्‌ ? 


अथ मरतोऽचिकृत्य, ते चण्ड-वाता एव भवन्तु! यद्यपि मरुत्वत 
इन्द्रस्य भ्रातर इमे नेद इव प्रधान-देवता भवन्ति, यद्यपि विशेषतो ఇల్లా 
व्यापारा एव लक्ष्यन्ते, अत एव बाह्याथपक्ष-प्रोद्रलकास्तन्मन्त्रा इत्यसंशय 
स्थूल-दृष्टया, तथाऽपि तेषा अन्तर्व्यापारवच्व, पाप्मनो रक्षण, अन्यथा 
गूढ-स्वरूपत्वं इत्यादीनि सन्त्रेभ्योऽवगम्यन्ते \ अघेभ्यो रक्षाथं अगस्त्यो 
मरुत॒ प्रथयते अघाद्रक्षतः इति। यदि मरुतो बहिर्व्यपारा ऋषे. 
स्तवेन प्रसाद्यन्ते, ऋषेरावास-स्थानानि अन्यानि द्रव्याणि च प्रचण्ड-मारुता- 
घातेभ्यो रक्षितानि भवन्तु कथ तेषा चेतन-व्यापारा पापनाशिनी 
दावितरन्तवत्ति सम्भवेत्‌, यदि ఇ जडा. केवल बाह्य-भावा स्यु. ? afa- 
ष्टस्येह॒ मन्त्-दष्टिमवधत्त--'इहेह व स्वतवसः कवय सूर्यत्वचः ! यज्ञ 
मरुत॒ आवृणे ॥\' (७-५९-११) । षिराह--“भो. मरुतो देवा युयं 
“स्वतवस” स्व-बलेन वृद्धा कवयः कान्त-दशिनः सूर्यत्वच ' सू्-प्रभैव 
युष्माक आवरकं रक्षक चमे, तादुशेभ्यो युष्मभ्य अहूमिहैवाधुना यजन 
कल्पयामि इति ! कथ इमे ऋरान्त-दशिन अत एव चेतनावन्त 
केवल बाह्य -भावाइचण्ड-मारुता जडा भवितु अर्हन्ति ? एतानि धीरो 
निण्या चिकेत (७-५६-४) इति द्वितीय-खण्डे प्रागुदाहूतेन मन्त्रेणा- 
पि सुकष्म-दशिनो धीरस्य ऋषेरेव मरुता रहस्यानि विदितानि भवन्तीति 
सिद्धम्‌ ut 

अथ सोम । अय च लता-विशेष. बाह्यो भाव इत्यसहायम्‌ । 
अत्रापि याज्ञिक. सकेत-रूप एवाय अन्तरर्थ-गम्यस्य चिदानन्द-क्षरणस्वभा- 
भावस्य देवस्येति क्वचिद्विशाद भवति मन्त्रेष । बाह्य-पक्षे तु aga मन्त्रा 
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असगतार्था एव भवन्ति! wae कल्पौषधित्वेन ख्यात सोमः! सोम- 
पान-मदोन्मत्ताः कवयो wes सोम-वेभव गायन्तीति निरकुल భాగా 
यन्ति नव्या. कल्पना-चतुरा । सोमस्य चलुविशति-भेदा कथिता. 
सुश्वत-सहिताया चिकित्सा-स्थाने (अ २९) } aa न क्वापि तस्य 
मद-प्रभावो ఇఇ \ विचित्रमिद यदुषय पानमद-क्िप्सया बहुत 
wearer सोम ॒वुष्टुवुरिति, वस्तुतस्तु sam केवलसकेत-रूपतामात्रम्‌ | 
अन्तरथेनैव सवत्र सोम-मन्त्राणा सामञ्जस्य लक्ष्यते--विहवा धामानि 
विडवचक्ष ऋभ्वसः प्रभोस्ते सत परि यन्ति केतव । व्यानशिः पवसे 
सोमधमंभि. पतिविह्वस्य भुवनस्य राजसि (९-८६-५) ॥ कथमय 
wat सोमलता-परत्वेन व्याख्यातुं शक्य ? स्वय fear मतिमद्डि, 
अयमस्या्थः--विद्वचक्ष. सर्वार्थ-दशिन्‌ 1 सोम, प्रभो परिवृढस्य सत. 
ते तवं ऋभ्वस महान्तो द्रष्टारः केतव caer रमय विहवा सर्वाणि 
धामानि तेज.-स्थानानि देव-शरीराणि परियन्ति परितो गच्छन्ति 
प्रकाह्ययन्तीत्य्थं । है सोम, व्यानशि व्यापन-शीलस्त्व ध्मभिर्धारकः 
रसपदवाच्य-आनन्दनिष्यन्दे पवसे क्षरसि \ विषस्य भुवनस्य पतिः 
स्वामी त्व राजसि ईइवरो भवसि इत्ययम्थं सायण-भाष्यानुसारेणैव 
प्राप्तो भवति ¦! एतावतोक्तेनापि यदि सोम-विषये सन्देहो न व्यपेतो 
भवेत्‌, अन्यो मन्त्रः Te दशम-मण्डलस्थो जागति-- सोमं मन्यते 
पपिवान्‌ यत्‌ सम्पिषन्त्योषधिम्‌। सोम य ब्रह्माणो विदुः न तस्याइ्नाति 
wert ( १०-८५-२३) ¦ अस्मिन्‌ मन्त्रे वस्तुत सोम-स्वरूपस्य 
निणेय कृत । सामान्यतः सर्वोऽपि सोमलता-पेषणेन रसमादाय पानं 
कुरुते, य वस्तु-तच््वज्ञा akan सोम fag: तस्य॒ भोक्ता दुलभ इति 
ह्यस्या seashore 11 

अथोषससधिक्रत्य | उष॒ प्रभात-कालो बाह्य-पक्षे साध्वेव कथ्यते, 
कि तु तस्याः ard अन्तरथे-गसम्य, नात्र weg उत्तम ज्योतिरिति 
वेद-प्रतिादितस्य सत्यस्य सूर्यस्य साक्ात्कारात्मकाद्‌ उदयात्प्राक्‌ तस्य 
पुरस्सरा देवी सौरी प्रभा आविर्भवति अत एव ता चतावरी' ‘aaa’ 
इति वणेयन्ति मन्त्राः! तस्य ररम अनुयच्छमाना भद्र भद्र कतु 
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मस्मायु धेहि (१-१२३-१३) इत्यन्न  सत्यस्याध्वानमनुगच्छन्ती 
उषस ऋषिः कल्याणतमं दृढप्रज्ञा-बल याचते । कथ प्रभात-कालस्येदुच 
सामर्थ्यं सम्भवति ? एव अन्येऽपि देवाः मित्रो वरुणोऽदििवनावित्यादय 
स्थूर-पक्षानुसारेण अनिर्णीत-बाह्यभावा अपि अन्तरर्थानुसारेण विस्पष्ट- 
देवभावा इति तत्तन्मन्त्र-तात्पर्यावगाहने सुगम भवति \ 


अथेद निरीक्षणीयम्‌ । एकस्यैव परस्य देवस्य सवं देवा बहूनि 
नामानि अडगानि व्यक्तयददेति प्रागुवतम्‌ fener: Aaa 
एव सिध्यति, उत, ओपनिषद-तत्वविदा अर्वोवकाल्िकानां व्यास्यान-बला- 
दिति सञ्चय । अत्रे नव्या ऋग्वेदे प्रायो नाना-देवतावाद एव सवत्र, 
उपनिषत्स्वेव सत्यं एकमेवाद्वितीय ब्रह्य प्रतिपादितम्‌ ¦! यद्यपि क्वचिद्‌ 
एकंदेव-स्वरूपन्ञानं ऋषीणां लक्ष्यते, तथाऽपि तवदर्वाचीन-मन्तरेषु विशेषतः 
दशमे मण्डले इत्याहु. \ अत्र a नेदं तथ्यम्‌! बहुभ्यो मण्डले- 
भ्यो मन्त्रान्‌ उदाहराम, यत्र अग्निरिन्द्रोऽन्यो वा देवद साश्चात्तदेक-स्वरूप- 
भावेन स्तयते ऋग्वेदे । तदेक, एक सत्‌, उत्तम ज्योतिरिति च కాళ 
वाच्य परमं सत्य श्रूयते, यस्यैव व्यापार-भेदात्‌ व्यक्ति-नामभिभिन्ना देवा 
इति च ज्ञायते ।! अत्र प्रथमं तावद्‌ बहुधोदाहूतः प्रसिद्धो देधेतमसो 
watt भवति; इन्द्रे ఇ इत्यारभ्य ‘ur सद्विप्रा बहुधा 
वदन्तिः (१-१६४-४६) इति तृतीये पादे सार प्रदर्शयति मन्त्र 
दृष्टिः 


aft मण्डले द्राविशत्युच एकस्मिन्‌ रूक्ते--'महद्‌ देवानां 
असुरत्व एकम्‌" (३-५५-१) इति सर्वास्वपि ऋक्षु आवृत्या पितम्‌ | 
असुरत्व प्रबलं महदेऽवर्यं एक इत्युवतम्‌ । अन्यत्र (३-५४-८) షా 
देते इति मन्त्रे "विद्व एकं चरत्‌ पतत्रि विषुणं वि जातम्‌ इति तुरीय 
पाद. । अस्या ऋचोऽयमर्थ---दावा-पुथिव्यौ सर्वाणि जातानि विवि- 
क्तानि कृत्वा धारयेते, सर्वान्‌ देवान्‌ बिभ्राणे अपि भार-श्रमाद्रयथा 
न प्राप्तूतः। यत्‌ चराचरात्मकं विहवमीष्टे तदेव चर भवति पतत्रि 
भवति नाना-रूपतया जातं च भवति ईति । अथ वामदेव्ये मण्डले ‘ay- 
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वामिदेकम्‌' (४-७-९) इति प्रयुक्तम्‌ । క ‘agar 
इति पञ्चमे मण्डकेऽपि मन्त्रो दृश्यते (५-६२-१) ! स च प्रागुदा- 
हृतो व्याख्यातर्च तृतीयखण्डे! ‘sa ज्योतिनिहित दृशये क मनो 
जविष्ठ पतयत्स्वन्त \ fast देवा समनस सकेता एक क्तु अभि वि 
यन्ति साघु (६-९-५) । अय अग्नेयो मन्त्र, अत्रापि ध्रुवं अमृत 
ज्योतिः अरन्तनिहित द्लेनाय, तमेक क्तु प्रति सवं देवा स्वे. पथिभिः 
साधु यन्तीति कथितम्‌! वासिष्ठे मण्डले (७-३२-१०) विद्युतो 
ज्योति ' इति मन्त्रे तत्ते जन्मोतेक अगस्त्यो यत्वा आजभार इति 
गीतम्‌ । FAA मण्डले (१०-८२-२) यत्र॒ सप्त ऋषीन्‌ पर॒ एकमा- 
माहुः इति स्पष्टमुक्तम्‌ \ तत्रैव सुक्ते (ऋक्‌ ६) अजस्य नाभाव- 
ध्येकमपित यस्मिन्‌ विदवानि भुवनानि तस्थु" इति मन्त्र-व्णैः।! जन्म- 
रहितस्य तस्यैकस्य नाभौ सवे लोका प्रतिष्ठिता इत्युक्त, ‘gat विप्राः 
कवयो वचोभि एक सन्त बहुधा कल्पयन्ति (१०-११४-५) एव 
तदेक पर सत्यमेवं देवौ देवाना ऋक्सहिताया गूढमगूढ at स्तूयत इति 
प्रदेथित्‌ बहुभ्यो मण्डलेभ्यो मन्त्रा उदाहृता, न केवल दज्ञम-मण्डल्मत्‌ | 
इद च तत्त्व मनसि निधाय यदि a केवल आगग्नेय-सक्तानि इन्द्र-सोमादि- 
सुक्तानि च पश्येमार्थ-विचाराय, तदा wafer भवेदिदं यत्तदेक सदेव 
सर्वेऽपि देवा येषामेकंकोऽपि स्व-सदृश्च साहाय्य विनियुज्य यजमान नरं 
तदेक पर ज्योतिरमृतं सत्य प्रापयतीति tt 

ఇష sa ऋच उदाहरिष्याम , याभिस्तदेकमेव पर॒ ज्योति 
बहु-देवताकारभृद्‌ वेण्येते--येषासर्णो न सप्रथो नामं त्वेषा शश्वतामेक- 
frst वयो न पित्र्य सह ।' (८-२०-१३) । ऋषिः భగ 
काण्व मरुतो देवान्‌ अधिह्त्याह ! अय भाव । तेषा मरुता एक नाम 
भ्राजमान समुद्रवत्‌ पृथु बहूना भोगाय पितर्य बलमिव भवतीति | 
अनेन मरुतामेकाधारत्व बहूना देवाना यजमानाना वस्तु-नातस्य वा 
उपकारकत्व ఇ ఇగ वालखिल्य-सूक्ते (८-५८-२) एक वा 
इद वि बभूव aay’ इति स्पष्टम्‌ । अयमस्मि जरितः पश्य...... 
ऋतस्य एकमासीन हूरय॑तस्य पृष्टः (८-१००-३,४,५) । अत्र ऋषि 
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aa इन्द्रास्तित्वे जातशडक इन्द्र आह--अहमस्मि ala, wa, ममं 
महिम्ना विश्वानि जातानि अतिक्रम्य स्थितोऽस्मि, ऋतस्योपगन्तारो भा 
वर्धयन्ति, ऋतं कामयमानाः समार्य मासुपयन्ति, अहं तु एक areata 
ऽस्मि नाक-पुष्ठेः इति! ति हिन्विरे अरुण जेन्य वस्वेक ga तिसृणाम्‌ , 
ते धामान्यमृता मर्त्याना अदब्धा अभिचक्षते 1" (८-१०१-६) । उक्र 
देवाना व्यापार-महिम्ना यजमाने जात महदन एकमेव ज्योति तिसृणा 
mam पुत्रत्वेन कीर्तितम्‌ । स सप्तधोतिभिहित नद्यो अजिन्बददुहु | 
या एकमक्षि ववृधुः | (९-९-४) ।! भूरादि-सप्तलोकधाम-गताभि 
धी-शक्तिभिर्धारितः स (सोमः) वेजोवाहिनीरप्रीणयत्‌ i ताञ्च ఇల్లా 
एक अक्षिः विद्वेकचक्षु शब्द-वाच्य wate ज्योतिः अवधयन्‌ इति 
भाव । (महन्महत्या असुरत्वमेकम्‌" { १०-५५-४) इदं च ‘Wagar 
नां असुरत्वमेकम्‌' इति प्रागुदाहूत-वाक्यप्रायम्‌ 1 


एवं देवानां एक-मूलत्वं एकात्मत्वं एक-लक्ष्यत्वं च॒ मन्त्र-वर्णेरेव 
ग्राह्याणि भवन्ति! तेषा पुथक्त्व तु नामतो व्यापारतो व्यक्तितर्चेत्थ- 
वधेयम्‌ । अत एव तेषां feeanfe मन्त्रेभ्य एवावगम्य पूर्वेरक्तानि | 
आयुध-वाहन-वर्णादयोऽपि लक्षयन्ति देवता-विशेषान्‌ । ఇచా इति 
प्रागाथमण्डलीय-सुक्तात्‌ ({<८-२९) तत््वमिदमवगस्यते । बाहनान्यधि- 
कृत्य निररक्त-निघण्टौ (జ शहरी gre’ इत्यारभ्य "नियुतो 
वायो. इत्यन्त पठ्यते । एवमपि देवर्ता-लिडगानि भन्त्र-व्णेष्वेव 
लक्ष्यन्ते | 


अथेद वक्तव्यम्‌ । यदपि स्वेषां देवाना कर्माणि उर्ध्व-मृलानि 
परस्माद्धाम्नः प्रारभन्त इत्यसय, तथाऽपि तेषा प्राधान्य साक्षात्साहाय्य 
आरादुपकारकत्व वा यजमानस्य अध्वरपद-वाच्येन अन्तर्याग-मागेण दिव- 
aga: यात्रा-द्शायत्तमिति वक्तव्यम्‌ । fata ह्यन्त्बहिर्वा 2a- 
ताना अधिकार-क्षे्रम्‌। तस्मात्तासा कतेन्यानि अर्व-मूलाद्‌ आ-पृथिव्या 
प्रवृत्तानि प्रसरन्ति, aa तत्र सोपानपद-विश्ेषे यावदपेक्ष॒विभिद्यन्ते | 
यपि एकेकस्मिन्‌ धामनि मध्येमार्गं तदधिष्ठान-देवताया. प्राधान्येनाधि- 
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कार, तथाऽपि सा एकमेव मुखे परमस्य देवदेवस्य ! अन्यारच देवता- 
स्तस्या FAT परस्ता व्यापृतास्तत्साहाय्येऽवतिष्ठन्ते। इदमेव aa 
माधारो भवति मन्त्र-दृल्यामृषीणा देवतास्तवेषु, यत्र॒ agiy देवतासु 
स्तुथमानास्वपि एकेकामपि सर्व-देवतात्मभावेन प्रकरण-वलात्‌ पृथक्त्वेन 
च उपतिष्ठते स्तोता यजमान । ऋषेमेन्-्रष्टुरिमे देवा सत्या न तु 
काल्पनिकरा इति किमु वक्नव्यम्‌ ? 


अथेदमवधातव्यम्‌ | अन्तर्यजने चलति, यजमानस्य तत्तत्पदमधिष्ठा- 
तुरग््यादेदेवस्य च सम्बन्धोऽभिनिष्यदयते। स च पिता-पुत्र-सखित्वादि- 
रूपो बहुविधो लक्ष्यते वेदे! अन्यच्च इद चित्र, यद्‌ यो देव. पालकः 
पिता पुज्यो भवति, स एव यजमाने जायमानः पुत्रो भवतीति i अत 
एव सर्वेऽपि देवा. ब्रह्याण्डेऽधिकाराय प्राप्त-प्रथमजन्मानः यजमाने द्वितीयं 
जन्म॒ लभन्ते तस्माद्‌ fewer देवा इति सगच्छते। क्थ कृतो 
वा यजमाने देवाना द्वितीय जन्म ? उच्यते। दिवि परस्तात्‌ परस्माद्‌ 
धाम्नः प्रस्थितस्य विश्वस्य मूर्धा at रिखर-भूता भेवति, तदारभ्य पृथि- 
व्यां पादभूताया विरमतीव विर्व-सृष्टि ¦! एव दयावा-पथिन्योरन्तराले 
पवंतरिखर-पादयोरन्तर इव बहुनि पदानि गिरि-प्रस्थवदवतिष्ठन्ते | 
तदधिष्ठान-देवे परिपक्वे यजमाने स्वीय-वेभवाधानपुवैकं तदुद्धाराय स्वीय 
जन्म लभ्यते एषा मुख्य प्रथमजोऽग्निभवति i तस्मात्तस्यैव 
स्वरूपाधिकार-विचारः क्रियते! तथा कृते अन्येषा देवानां 
त्वमपि सुगमं स्यात्‌}! तत्र यथापुवं मन्त्र-वर्णाधारेणेव निर्वाहः 
भवति i 


कोऽयमग्नि-देव य प्रबोध्य छषिभिरीड्यते? नाय नून भौतिको 
भवितुमहंति, पञ्चसु way तृतीयस्य तस्य जडत्वात्‌, तेजस्तत्वाभिमानि- 
त्वेऽपि बाह्य-संकेतमाच्रत्वाच्च ¦ नापि स बहिरय्ञ-कर्मणि अरणि-निम- 
fact वा भवितुमहेति, य देवं विना अमुताना देवाना सम्मदो न विद्यते | 
ఇ ऋते त्वा अमृता मादयन्ते इति हि मन्त्र-दृष्टिः ¦ देवोऽयमन्निः- 
कविक्रतुः", areal: प्रज्ञा अस्येति बहुशो गीयते वेदेषु \ अस्मिन्‌ 
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सर्वं यज्ञ-रहस्यक्लान निहित, अस्मिन्‌ waste रमन्ते अमर्त्या इत्येवम्थेको 
मन्न-राङिजेजीयते ame यहितायाम्‌ ! ఇ मुख भेदति देवाना, 
आस्य च भवति; स हि सर्द यजमानेनापित हवि देवान्‌ प्रापयति, 
a एव देवानामग्रे तिष्ठन प्रमुखो यजमानमुपगच्छति हविरादानाय | 
हविरपंमानि प्र्तीदच स्वीछृत्य देवानास्वादयति, प्रीणयति । तस्मात्स 
हतो देवानाम्‌ \ तद््रारेणेव ఆలు. सह व्यवहर्तुं प्रभवति | 
नेता "नरः उच्यते! होता च यज्ञस्य ऋत्विक्‌! स निर्वहन्‌ यज्ञविधिं 
देवानाह्ुयति यजमानङ्कृव-्रव्यत्यागयरिग्रहमय । स एव तस्मात्सवेषा- 
मायो देवाना मर्त्ये जनितुम्‌। इद च प्रागुक्त द्वितीय तस्य जन्म । 
स॒ रतु दैवी दृढप्रजञा-शक्तिः मानुषे एवमेतत्‌, नान्यथा इति अध्यव- 
सायात्मिका बुद्धिभेवति! గదా कतुः यदा अरण्योनि्मेथनादया्लिका- 
fafa द्यावा-पूथिव्योविश्वस्य पित्रोरनुग्रह-योगात्‌ मर्त्य॑स्य हद्य-वेद्या 
्रादुभूतो भवति, तदा सुप्तोत्थित इव यजमान-स्वात्मा्पेणान्यादाय पदे 
पदे दिवमारोहति । सोऽयमग्नि हूदयस्थ-देवज्वालो भवति, यस्य॒ स्वं 
वास-स्थान बृहती at, यश्च मर्येष्वमर्त्यो जायते । जातश्च स॒ सप्तमि. 
स्वसृभिः पोषितो भवति ¦ सप्तमातृ-स्तनन्धय त जप सप्त-सिन्धवः 
समादृत्य पुष्णस्तीति वण्यते ।! इद च सप्तक भूरादि-सत्यलोकान्ताः 
सप्तभूमिका-गता सप्त-तत्त्वात्मिका शक्तय इति ग्राह्यम्‌ । सप्ततत्त्वा- 
त्मक-सप्तभूमिका-ज्ञानशक्तिवेभवानि अस्मिन्नगनाववस्थितानीति बोध्यम्‌ | 
अत॒ एवानेन हविराद्णेषु उपात्तेषु सप्तापि धामानि तद्भाग-हुराणि 
भवन्तोति ఉన్‌ सप्ताचिस्सप्त-जिह्वादि- अग्नि-पर्यायज्ञब्दः प्रयुज्यते t 
तथा यजमान-दानेषु सप्तभूमिका प्रापितेषु; wt यजमानस्य धामानि 
सिद्धानि अवन्ति, तदीय-देवानाममत्यनिां जन्मापि मर्त्ये यजमानं 
सम्भवति 11 

बहूव्यपदेश-भागग्निर्वेदे गीतो गुहापद-वाच्ये रहसि हदये निहितः 
किल | अग्निधर्म-बोधकानि कानिचिन्नामानि स्यापयतो मन्त्र-वर्णान्‌ 
साभिप्रायानुदाहूत्य कथ अग्निरेव स्कन्दः कुमार इति पुराणेषु प्रथितोऽ- 
भवदिति निरूपयिष्याम. ! अनादे कारादुषीणां अजय दृढः प्रत्ययः, ఇళ 
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faata सत्यो देव, न काल्पनिक नापि केवल भौतिको याज्ञिको वा, 
कि तु देवोऽयममर्त्यो मर्त्यष्विति। भृगुपद-वाच्या सत्य-सौर-प्रभादाक्तय 
ऋषित्व प्राप्ता दिवोऽग्निमाहृत्य मानुषे निधि-भूत मित्रमिव न्यधुरित्याहु | 
किमथंम्‌ ? मानुषस्य दिष्यजन्म-लाभायेति गायन्ति! तथा च राहूगणः 
“दवृष्टवा भृगवो मानुषेब्‌, . ~ भित्र न शेव दिव्याय जन्मने (१ 
५८-६) । శా wal बह्ुयो दृश्यन्ते, यासा तात्पर्यं न॒ सगच्छेत 
यदि वय ऋषीणा किमपि wea अन्तक्तिक विदितमिति नाभ्युपगच्छम | 
‘gq नो यज्ञममतेषु धेहि इमा हव्या जातवेदो जुषस्व (३-२१-१) । 
भो. at सर्वेषा जाताना वेदित ! त्वमिम अस्मदीय यज्ञ॒ अमृतेषु 
देवेषु धेहि, इमानि हव्यानि तत्रापेयितुमर्हेसि, इति प्रार्थयते यजमान 
ऋषि । अय कविरकविषु प्रचेता मर्त्येष्वश्निरमृते निधायि' (७-४- 
४) । अयमग्नि ऋन्त-दर्शी 'अकदिषु अतथा-भूतेषु दृष्टि-हीनेषु 
मर्त्येषु अथममृतो न्यधायि इति स्फुटार्थो वसिष्ठस्य मन्त्रः । महानसि 
अध्वरस्य प्रकेत . -.-. न ऋते त्वदभृता मादयन्ते (७-११-१) 
स्वर्गाध्व-प्रयाणात्मक यज अधिकृत्य प्रकृष्ट-ज्ञानोपेत अग्निः । तस्मादृते 
देवाना सम्मदो न विद्यत इति ఇం पुनरत्र aati अग्नि सुनु सहसो 
जातवेदस ...... द्विता योऽभूदम्‌तो मत्यषु (८-७१-११) । स्वय 
दिव्योऽयि अत्र ఇళ अमत्य इति दिधा-मूत इत्युक्तम्‌ । “अपश्यमस्य 
महतो महित्व अमत्यैस्य मर्त्यासु विक्षु (१०-७९-१) । अग्ने असत्यस्य 
महतो महिमान wey अहमद्राक्षमिति सौचीकस्य मन्त्-दृष्टेस्तात्पयंम्‌ | 
अत्रिसण्डले स्पष्टार्थं एष मन्त्रो भवति--अग्निदे वेषु राजति अग्निमं्तेष्वा- 
विशन्‌ । अग्निर्नो gear अग्नि భి सपर्यत 1“ इति। (५ 
र२५-८) तत्रैव मण्डले (सु. ११ ऋ. २) यज्ञस्य केतु इति मन्त्रे यज्ञ- 
विषयक-प्रन्ञाविशेष अग्नि, होता ఇప देवैः सह एकं रथं 
अध्यासीनो रबाहुरेतीति कथितम्‌ ‘al मर्त्येष्वमृत ऋतावा (१-७७-१) 
इति राहू-गणस्य, विश्वायुर्यो अमृतो wey’ (६-५४-२) स मर्त्येष्वमृत 
प्रचेता (६-५-५) “उप वो गीभिरमृत विवासतः (६-१५-६) इति 
भारद्याजस्य च मन्त्रवर्णा मर्येष्वमृतमग्निमुद्घोषयन्ति | 
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एवममर््योऽग्निरस्ति चेदस्मासु, ఇ वततव कुत्राप्यस्मासु गूढे स्थाने, 


तच्च हृत्पदवाच्य रहस्यमन्तरमाहमंन्तर-दरष्टार । तदेव गुहा-पदेन 
व्यवहियते ! अग्नेरावास सा गृहा बहुषु मन्त्रेष्वास्नायते | 


तदन्न पराह्र-विदवामित्र-वामदेवाना सुक्तेभ्य सडक्षेपतो मन्त्र-भागान्‌ 
उत्क्खास -- 

"पक्वा न तायु गुहा चतन्तं नमो युजान नमो वहन्तम्‌ (१-६५-१); 
हस्ते दधानो नृम्णा विषवान्यमे देवान्‌ are गृहा निषीदन्‌ । विदन्तीमत्र 
नरो धिय at gat यत्तष्टान्‌ मन्त्रान्सन्‌' (१-६७-२); 'विहवायुरग्ने 
गृहा गुह गा (१-६७-३), य ई चिकेत गृहा भवन्तम्‌ (१-६७-४), 
"चित्र सन्त गृहा हितस्‌ (४-७-६); गुहा चरन्त सखिभि शिवेभिः 
(३-१-९), एवमादयो मन्त्र-वर्णा अग्नेगहावास रहस्य अन्तनिहित 
हृदयमुदीरयन्ति 1 

अथ सप्त-तत्त्वात्मक विश्वं अस्मिन्वमर्त्येऽनौ निहित इति सर्वथा सप्तक- 
सम्बन्धित्वेन अय aaa) सत्व बलं ज्योति आनन्द इति सर्वाणि सप्त- 
धा भवन्तीति गीयते, अत एवाग्ने. सप्तक-सम्बन्धित्वं बहूधोक्तम्‌--आ 
यस्मिन्‌ सप्तररमयस्तता यज्ञस्य नेतरि (2-4-2), दमे दमे सप्त रत्ना 
दधानोऽग्निर्होता निषसाद यजीयान्‌" (4-2-4), इद मे अग्ने कियते पाव- 
कामिनते गुरुं भारे न मन्म। बृहद्‌ दधाय धृषता गभीर यह पृष्ठ प्रयसा 
सप्तधातु 1౧ (४-५-६) । सप्तभूमिका-भार ga ate न शक्तोऽस्मि, 
अत पावक, भो. इम च चिन्ता-मार मह्य मा दाः इति ఇరా । 
(सप्त स्वसूररुषीर्वाव्ानो विद्धान्‌ मध्व॒ उज्जभारा दशे कम्‌! (१०-५- 
५) इति चरित. । अन्यत्र---सप्त धामानि నాల్‌ इति (१०-१२२- 
३) ! सप्त ऋषय. प्रतिहता शरीरे इति शुक्ल-यनुर्वेदीय मन्त्र यास्के- 
नोदाहूत च स्मारयामः। तस्मात्‌ सप्त॒ गिरय, सप्त॒ सिन्धवः, सप्त 
ऋषय, सप्त स्वसार, सप्त॒ धामानि इति सर्वत्र सप्तकं श्रूयते! इदं च 
प्रागुक्त-प्रकारेण सप्त-ततत्वात्मिका विश्व-सत्तामधिक्ृत्य तक्गत-जान-शक््ति- 
तेजोविललेषयुक्त भूभिका-परम्पराणा तदाधिकारिक-देवताना वा यथा-सम्भवं 
द्योतकमिति नोध्यम्‌ \! 


८८ ऋग्भाष्यभूमिका , [चतुथः खण्डः 


अथ अग्निस्वरूप-विचारे मुख्य-प्रक्त्या अपा स्वरूप विचारयितव्यम्‌ | 
का इमा अप सिन्वदो वा, याः सप्त-विघा उद्घोष्यन्ते वेद-मन्त्रेषु? ता 
ऋतस्य धारा परस्याश्चित प्रवाहा; परचित्तेजोवाहिन्य. \ इमाश्च तडा- 
वरकस्य वृत्रासुरस्य TT हत्या देव-राजेन इन्द्रेण विसृज्य निर्मुच्यन्त इति 
बाह्या | पर्थिव-दैतन्टे ऋतवारा-प्रवेश य प्रतिरणद्धि तस्यासुरस्य बाह्य 
सडफकेतो वृत्रश्लब्द-वाच्यो मेघ इत्यवधेयम्‌ । वक्तिष्ट-वामदेव-सुक्तेभ्यः 
तत्रापि विशेषत. समुद्रज्येष्ठा” (७-४९) 'समद्राहूमिः (४-५८) इत्या- 
भ्या स्फुटभिदमवगम्यते, यदखेण्डसत्य-स्वरूपस्य रूपक बिम्बमेवं समुद्रः, आष 
एव ऋनविद्धारा ; सिन्धव सप्त~वदवभूमिक(-सप्तकगत-सजनधारणतेजो- 
afea हउक्तयश्चेति । 5 च सडकेत-रहुस्य वैहवामित्रस्य आद्यस्य 
आग्नेय-सुक्तस्य तात्प्य-विचारादसन्दिग्धमवधा्येते | तदत्र समासतः 
प्रधान-वियान्‌ आवेदयारः tt 

अग्निमदर्चप्यु देवा । तस्मिन्‌ सप्त विष्ठाः (यही } पुष्टि 
प्राप्न ఇ च मोदवान्‌ अभवत्‌ । जन्मना Fat सवर्ध॑नेन रक्त (अरुष ) 
अर्णो वा! ता अरवा ఇ नव-प्रसमूत జ్యూ अभिजग्म्‌ (अभ्यार.) | 
ज्योतिवेसान oq परितो वसन्‌ अन्यूनानि विपुलानि वेभवानि स स्वय 
अकल्पयत्‌ . नित्थ-यैवना देव्यस्तमेक गर्भे दधिरे ! ताश्च ఇరా 
ary | प्रकाशमानधी-सारमूले मधुन प्रवाहेषु विल्व-रूपेषु तस्य॒ वपु- 
विततमभवत्‌। अत्र धात्र्यो नद (धेनव ) स्वय पोषिका अवतैन्त | 
साधोस्तस्य देवस्य टे च मातरो विले भूत्वा सुसडगते संवृत्ते, जन्मना 
ఇ पितु सत्त्व-सर्मुद्ध अवेदीत्‌, स स्वीया धारा व्यसृजत्‌, स्वीया 
विपुला. सरितङ्च । स्वयमेक वहीना वधमानाना मातृणा स्तनन्धयो 
भूत्वा area) ऋते बृहति अवियोज्याभि स्वसुभिः (जामिभिः) 
तस्मे परिकल्पित वास स्वीचकार \ . अपारे स्वीये रहसि 
स्थानें वसन्त ఇ अमृत ददुहस्ताः । अयं वेदवामित्र-सुक्तेकदेशस्य 
ఇరా ॥ 


अश मन्त्रस्थ-पदानि तत्र तत्रोपयुज्य सडकेतार्थं-विवरण करिष्यामः | 
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ఇగ सप्त (vr) amr सत्या జాగా भवन्ति i उच्चेर्धाभ्नस्ता 
अग्निमानेषुरत्र प्रतिष्ठापयितुम्‌! a चाग्निदिव्य रहस्य वस्तुः पृथिव्या 
ओषधीषु निहितः, अरणि-भूतयो merged. घ्षेणादाविभवियितग्य | 
अतो द्यावा-पृथिव्योः fired, शुद्धसत्व-मन प्रधाना ger चिदेव 
aed claws जागरित-स्थाना चित्‌ तु पृथिवीति 
सडकरेतिता | उभयोर्यापार-बलात्‌ भ्रयासतो मर्त्यं. तद्रहुस्य वस्तु గా 
ख्य निष्पादयेत्‌ । दिव्यास्वप्सु तु स ger, बलेन ज्ञानेन भोगेन च युक्त 
सुगम सुखेन जातो भवति । जन्मना शुर. क्रियया व्धमानोऽरुणो 
जायते | जातमात्राय तस्मे देवाः प्रादुस्तेजो बल ఇరా सप्त॒ महत्यो 
(षेनाः) weet वर्धयन्ति । षेनृशब्द-वाच्याः सिन्धवोऽतर अवा इति 
अभिर्वणिताः। ఖా कारण भवति, धेनु-पर्यायो गौः ज्ञानात्मिकाया 
शक्ते सङ्केतो वेदे। अहदस्तु क्रियात्मिकाया. शक्ते. । अहवोऽ्र प्राण- 
गता कायेकारक-शक्तिः ¦! अग्नेराधानें जनने च अप्स्वरूपा धेनव प्राणा- 
त्मकतां भजन्ते, स च प्राणः प्राणिति, करोति, कामयते, भुनक्ति च। 
अग्निरेव प्रथमं पार्थिवो धर्मत्मिको भूत्वा, तत॒ पर प्राणो भवति, अन्ते 
स्वरग्योऽग्निदच 1 एवं सप्तविधा आप ऊरध्वंमेत्य शुद्धसत्त्व-मन प्रधाना 
(यह्वीः) दिव्या भवन्ति! उत्तम प्रज्ञान सत्यमेव तासा उद्भव-स्थानम्‌ | 
तस्मादेव ताः प्रवहन्ति । सप्त-वाचस्तु (सप्त वाणी.) सर्वेश्वरस्य देव- 
स्य॒विसृष्टि-रूपा आविष्कार-शक्तय इति ग्राह्यम्‌ । सर्वेषां वस्तुना पिता 
प्रभुः पुमान्‌, स तेषां रहस्योद्‌भव-धामनि we: स्थित. । तच्च उत्तम 
चित्यदम्‌! अग्निः सखिभि्वेवेः सप्तभिरब्डदिच सह॒ तत्यदमारोहति | 
स चाग्ने स्वर्गारोहः अस्मासु wey यजमानेषु पृथिवीश्चब्द-रक्षितां जाग- 
रित-स्थाना प्रज्ञां अजहदेव निर्वत्यते! अग्निस्तेन स्वर्गारोहेण स्वै-वस्तु- 
नां पितुः समृद्धस्य मधुनो भूलमधिगम्य तानि मधून्यावर्जयन्‌ adeno 
णेषु । स स्वय गर्भं दधानः gat जायते। अत एव स नित्यः कुमारः, 
शुक्रं ज्योतिः, शुभः पुमान्‌, एक आत्मा वेश्वानरात्मना मानवे ఇల 
सिद्धो भवति । कवि-क्रतुः, दिव्य शिशुः, (देव-कुमारः) तस्येह जन्म, 
तस्य॒ पोष, afg: संवधेनं, नद्य एव आपः, धेनवः ता एव पुनरदवाः 


९९ ऋग्भाष्यभूमिका [चतुथं खण्ड 


इत्यादय सडकेत-रहस्यार्थान्‌ अन्तरेण तात्पर्य-सडगत्या नोपर्पात्त क्षमन्ते \ 
यदि सडकेत-गोप्यमन्तरा कमप्य्थमेषा निर्णेतु प्रयतेमहि, असम्भावित-कल्प- 
नैव सिध्येत्‌, न चेदुन्मत्त-प्रलापित्वं मन्तररष्टुष्वारोपितवन्त- स्याम । 
ईदृक्षा सडकेता स्वयमेव विवृत-गूढार्थाः स्पष्ट ॒लश्षयन्तेऽन्यत्रापि सूक्तेषु | 
“समूद्रादूमि'रित्यारभ्य तमश्याम मधुमन्त तमूर्मिम्‌' इत्यन्त वामदेव-सुक्त 
परस्फुट Fewer लक्षयतीति क weg? अथ च धृतस्य नाम गुह्य 
यदस्ति", "जिह्वा देवाना अमृतस्य aft’, "एता अर्षन्ति gear समुद्रात्‌” 
शतस्य धारा. . .. सरितो न धेना अन्तर्‌हृदा मनसा gaara’, ‘aia 
योषाः कल्याण्य स्मयमानासो अग्निम्‌; "धामन्‌ ते विर्व भुवनमधिधितम्‌" 
अन्त समुद्रे हृधन्तरायुषि' इत्यादि-वाक्यवाक्येकदेशेभ्य इद स्फुटमवगम्य- 
ते, यद्‌ धृत मधु धेनु अप योषा हृत्‌ अन्त समुद्र --इत्यादय शब्दा 
स्वीयान्‌ महतो रहस्यार्थान्‌ स्वयमेव विवृण्बत इति ¦! కాగా? साडकेति- 
काना sur कानिविल्युराणेषु स्पष्टमवशिष्टानि लक्ष्यन्ते! क्षीरसागर- 
वासौ अनन्त-शयनो विष्णुरित्युक्ते, नायमनन्त कोऽपि प्राकृत स्प, नवा 
क्षीर च wax पाथिव गव्यः नापि समुद्रो दुग्ध-वारा of ! सर्व-व्यापी 
विष्णु परिच्छेद-शन्ये अनन्ते सद्भावे आानन्दमये नित्ये वस्तुनि अव- 
तिष्ठत इति ఇష్‌ । ननु पुराणाना कर्तार पुरोहिता जड-वुद्धय 
सूर्यचनद्रोपराग-तत्वस्यायि अनभिज्ञा कथ गहनानि तत्त्वानि जानीयु ? 
साधारणपाथिव-सपे-क्षीरसागरानेव ते ज्ुवते, वथमेव सडकेतार्थं कल्पयाम 
इति चेत्‌, नाऽवश्यकी कल्पनाऽस्माभि. कार्या । त एव लाक्षणिकं. शब्दै. 
सडकेत-कल्पना मुद्रयित्वा गहनानि तत्वानि सार्वेलोकिक-दशेनाय ख्यापया- 
मासु! ते च शाल्वा, व्यापको "विष्णु" शेष-सपे अनन्तः आनन्दमय 
मधुर at नित्यालण्ड-सत्स्वरूप समुद्र ' इति बोध्या ॥ 

अथे यो वेदेऽग्नि कुमार Plead, a पुराणेषु अग्निजि स्कन्दं इति 
कथ्यते! पुराणेषु कुमारकथा-प्रस्तावे ये विषया स्मरन्त, ते सडकेतभाषा- 
वेषान्तरंवंदे शरूयन्ते! यद्यपि कथा-चिस्तरेषु तत्र तत्र पुराणानि विप्रति- 
पद्यन्ते, तथापि सर्वाणि पुराणानि कुमार -तत्त्वमधिकृत्य प्राधान्येन एक- 
कण्ठानि भवन्ति । महाभारतावल्यकने fre इदे भवति, यद्रन-पर्वेणि 
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आडमिरसोपाख्याने स्कन्दोत्पत्ति-विवरणे लक्ष्यमाणा विषया वेदेभ्य భగ 
दत्य प्रोक्ता इति । भाषा-भेदेऽपि क्वचिद्रेदिकान्‌ शब्दान staat वेद- 
प्रतिपादितानेवार्थानाविष्करोति महाभारत-सहिता \ परस्मात्स्व-धाम्न पितु- 
रागत. gash कुमारो awa बेदे, Agar तेज स्कन्द 
सुब्रह्यण्य कुमारो भारते पुराणे च। ओषधीषु जातो वेदे, शरवणे पुराणे, 
अप्सु सवधितो वेदे, गडगाया पुराणे, धेनुभिः सवरधन वेदे, कृत्तिकाभिः 
क्षीरदान కరా! आपो गावोऽ्वा वा मातरः स्वसारो वा सप्त वेदे, 
पुराणे तु षडेव मातरः एका परमपद-भूमभिका मातर वर्जयित्वा u 

अथ च महाभारते इन्द्रो मानस-शेले तिष्ठन्नगनेरागमनं प्रतिपालयति 
स्मेति पठ्यते। स शेख भानस गत्वा ध्यायन्नथेमिम war’ (वनपवै- 
Ho २२२), धेनवो नद्यो मातर अग्ेधन्यि इति च पठ्यते--“एता 
नद्यस्तु धिष्ण्याना मातरो याः प्रकीतिता“ (अ०-२२१ इलो०-२६) 1 
एव स्कन्दोत्पत्ति-कथायां विचायंमाणायां वेदिकी सडकेत-भाषा पुराण- 
कथाया मूर wade: स्कन्द एवाग्निरिति संशय-च्छेदक वाक्य 
वेदाधारकं ब्रते महाभारत-सहिता | अद्भुत-नामकोऽग्निर्यो वेदे वणित स 
एव स्कन्द इति स्पष्टमाह-अद्भुतस्य तु माहात्म्य यथा वेदेषु कौतितम्‌' 
इति (वनपवे-२२१-३०) ! तथा अग्नयो बहव प्रोक्ता आङगिरसोपा- 
ख्याने । at अदृमुतोऽग्निवेदे वणित. किल! यदि वेदे अग्निरद्मुत- 
पदेन व्यवहृतो Tad, तदा महाभारतकारो वेदसुक्तार्थ-ज्ञानबलात्‌ पुराण- 
प्रकारक-कथाया अद्भ ताख्यस्याग्नेः स्कन्दस्य इतिवृत्त॒निवेलितवानिति 
शक्य वदितुम्‌ । परं तु, यथा अग्नि" पुरोहितो यज्ञस्य, होता, मुखं दूतो 
वा देवाना, सेनानी. सप्तजिह्व इति staid, न तथा अद्भुत-पदं अग्नि- 
किडगत्वेन प्रख्यातं भवति तस्मादत्र विचारो भवति, ऋग्वेदे पञ्च- 
विश्त्यधिकेषु स्थलेषु अद्मुत-पद प्रयुक्त दृश्यते, अन्यत्र चतुर्षं॑समासान्त- 
Wa भवति, यथा अद्भुतेनस ` इति। अत्रे प्रथम अद्भुतपदार्थ-निर्णय 
कायेः\ saya लौकिक-सस्कृतभाषायामिव वेदेऽपि आद्चर्य-पर्यायो भव- 
तीति निविवादम्‌। महत्‌" इत्यर्थेऽपि बहुत्र प्रयुज्यते, तथा सायणीया 
व्याख्या च भवति! विदवातीत पर सत्य महत्पद-वाच्य वेदे, यथा “ఇల్లా 
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वानामसुरत्वमेकम्‌' इत्यादौ \ तदेव "महत्‌" ‘agua’ आश्चर्यं भवति | 
इदमेव प्रतिबिम्बित आङ्चयवत्पश्यति इत्युपनिषद्राक्ये 1 उपनिषत्सु 


ब्रह्म-पदमपि वृहतेर्धातोरर्थानुगमात्‌ महत्र्यायो भवति । महतो महीयान्‌ 
इत्यौपनिषदः पुरुषः श्रूयते } पर ज्योति पितैव कुमारो जत 


इति वेदेः अद्भुत-सज्ञोऽग्नरगीयते- न भूत अद्भुतः इति చం 
निरडकुश निर्वचन क्वचिदवलम्ब्य व्याचक्षाणोऽपि सायण प्रायश आचर्य 
"महत्‌ इत्येव व्याचष्टे । अत्र प्रथम समासान्तगेत अद्मुत-पद గరా 
तत॒ पर तत्पदं अग्नि-परत्वेन प्रयुज्यमान परीक्षिष्यामहे 1 


'अद्भुतैनस” इति मस्ता विक्षेषणत्वेन सकृत्‌, आदित्याना च सकृत्‌; 
एव fe प्रयोगो दृश्यत ऋक्सहितायाम्‌ ! अदमुत न भूत एन पापं येषु 
ते मरत इति सायणो मन्यते । గట్ట भवति! अद्भुतानि एनासि 
येषु त इति उपपन्नतरम्‌! कुत ? मरुतह्चण्ड-कर्म्पण प्रथिता वेदे \ 
चण्ड-कर्माण पापा इति लोके लाधारणोऽभिप्राय \ मर्ता कर्माणि चण्डा- 
न्यपि न साधारणानि तस्मादद्मुतानीत्याश्षयेन अदुभुत-पापा इत्युक्तम्‌ | 
अस्मासु मानुषेष्विव तेषु पाप न विद्यत इति फलितीऽ्थं । अत्र अद्भूत 
areata ग्रहणेन सायणीय-तात्प्यं सिध्यति, स्वच्छन्द-नि्वेचनस्य अन 
दक्षता भाव-युष्टेरक्षतिश्चेति अवधेयम्‌ । Ta सर्वत्र अद्भुत इत्यग्नेव्येप- 
a ईति निरूपणाय सर्वाणि ऋछवेदीय-प्रयोगस्थ्लानि परील्लितन्यानि 
यत्र कुत्रापि जन्य-दैवत्ये सौम्ये Ge वा मन्त्रे तत्‌ पद प्रयुक्तं दृश्येत, 
तत्रापि अग्निगुण-बोधकानि विशेषणानि प्रयुज्यन्ते \ तच्च पुरस्तात 
द्दक्तयिष्याम. ! केवल आहचर्थाथ-पयुक्तानि स्थलानि वर्जयित्वा देवता- 
परत्वेन निर्दिष्टानि एव निरीक्लामहे 11 


ఇ नूनमस्ति नो च्व कस्तदरेद यदद्भुतम्‌" (१-१७०-१) । अत्र 
पर वस्तु नि्दिष्टम्‌-स हि क्तु स मर्ये. a साधुमित्रो न॒ भूददुभूतस्य 
रथी? (१-७७-३) 1 अत्र॒ अद्भुतस्य महतो भृतस्य सारथिरग्निरित्यु- 
क्तम्‌ | 'वदसस्पतिमदभत प्रियमिन्द्रस्य (१-१८-६) इन्द्रस्य त्रिय 
किलं अग्निरद्भृत | शुचि. पावको अद्भुत मध्वा यत्त मिभिक्षति' 


^ 
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(१-१४२-२३) 1 अग्निमदैभुत गायति లోగా । देवौ देवानामसि 
मित्रो wena’ (१-९४-१३) अत्रप्यग्निरद्मुतः। विह राजानमद्मृतं 
अध्यक्ष धर्मणामिमम्‌ ! अग्निसीटे a उ श्ववत्‌ (८-४३-२४) । अग्नि- 
रद्भुत स्पष्ट. । ea नो अग्ने अदभुत करत्वा दक्षस्य महनाः (५-१०-२), 
‘a fe सत्यो अद्भुतो दाता वाजस्य गोमत' (५-२३-२), अग्नि 
रेवाद्भुत सम्बोध्यते-द्रुन्चः सपिरायुति प्रत्नो होता वरेण्य ¦ सहस 
wat अद्भुत ' (२-७-६) after देवता । व्यस्तभ्नाद्रोदसी मित्रो 
अद्भुत ' (६-८-३) अग्निरेव निर्दिष्ट ।! स ఇ सुप्रीतो वीतहव्ये 
अद्मृत' (६-१५-२) अग्नेरेव सम्बोधनम्‌ । स्तोता यत्ते अनुव्रत 
उक्थानि ऋतुथा दधे! शुचिः पाचक उच्यते सो अद्भुत గ్‌ (¢-23- 
१९) अय Wat wa: अत्रापि अग्नि-धमेवत्वेन स्तुता देवता । 
शुचि. पावक › अदभुत इत्यग्नि-विरेषणानि saa भवन्ति । त्वं 
राजेव सुव्रतो fire: सोमा विवेशिथ। पुनानो ag अद्भुत) (९ 
२०-५)} अत्र सोमो देवता, सम्बोधने ‘ag’ अद्भुतः इति प्रयुक्तम्‌ । 
‘ata इत्था महानसि अमित्रखादो अद्भुत ' (१०-१५२-१) अद्र ఇష్టా 
देव अग्निलिद्धवर्ज इन्द्रः अद्भुत इति स्तुतः! यो अस्मे हव्येधुतर्ब्डि- 
रविधत्‌. . - उस्चक्रिरद्भृत- (२-२६-४) । ब्रह्मणस्पतिरत्र देव. ఇట్టా 
देव॒ अद्भुत-विश्ञेषणमस्य लक्ष्यते! सकृत्‌ मित्रावरुणौ अद्भुतौ (५-६६- 
४) इत्युक्तम्‌ । TH समासान्तगंत अद्मुत-पदं मित्रावरुण-परं भवति 
-अद्‌भुतक्रत्‌ (५-७०-४) इति, तथा सकृत्‌ अद्मुतक्रतुम्‌' (८-२३- 
८) इति afer: अद्भुतेनसाः (५-८७-७) इति मरुतां विशे- 
षणं प्राग्‌ विचारितं arm अस्ति देवा .. आदित्या अद्भुतैनसः 
(८-६७-७) इति अन्यत भवति (| 

mae अद्भुतपद-परयोगस्थलानि सर्वाणि परीक्षितानि।! साधारण्येन 
केवल arated प्रयुक्तानि नेह शितानि, प्रयोजनाभावात्‌! सवत्र 
wma अद्भुतपद-चछोतित भवति । कदाचिदत्र दशितत-प्रकारेण 
अन्यदेवता-विशेषणत्वेन दुष्टमिति तथ्यम्‌ ! न तावता हधसापत्तिरद्भुत- 
पद-विशेषितस्य अग्नरवे्िष्टयस्य । परस्य ज्योतिषः अग्नि-रूपेण अवस्थि- 
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तस्यैव अद्भुत-श्ब्देन व्यवहारो वेद इति निरूपितम्‌ एकस्यैव परस्य 


देवस्य बहुदेवताकारत्वात्‌ क्वचिदन्योऽपि देव इन्द्र. सोमो वा अदभुत- 
विशेषणेन प्रतिपादते। अग्निरेद सर्वां देवता इत्यपि गीयते । यथा షా 


नरीय-सुक्तेष क्वचित्‌ सुर्यं एव प्रतिपाद्यमानेऽपि वेहवानर-पद अग्निमेव 
लक्षयति, तथा अद्मुत-पद अन्यदेवता-विशेषणतया कदाचित्प्रयुक्तमपि 
अग्निमेव विशिष्टतया ख्यापयतीत्यवधार्यम्‌ (1 


'अद्भुतस्याग्नर्माहात्म्य वेदेषु परिकीतितम्‌' ञाख्यातु प्रतिज्ञाय महा- 
भारतकार स्कन्दोत्पत्ति-दृत्तान्त कथा-रूपेणोपपादयामास \ इद च वेद 
मूलत्व Fa वेदवामित्राग्नि-सुक्ताथविचारादुदाहताभ्य wea 
विस्पष्ट भवति! यद्यपि स्कन्दकथा-साराश्च पुराणेषु महाभारत-सहिता- 
या च game एव भवति, तथाभ्यि बैयासिको सहिता भाषया भवेन 
a वेद-भाषाया सडकेतरूपत्वनिरूपणे बहुतरामुपयुक्तेति तामेवोदाहाष्मे 1 
एव वुत्रवधादि-पुराणकथाना च वेद-मूलत्व बोध्यम्‌ ¦! अत्र तु अग्निस्वरूप- 
विचार एव प्रसक्त, तदनुप्रसक्त्या पौराण्डिकस्कन्दकथा-मूलपरीक्षणेन वेद 
भाषाया सडकेत-रूपत्व TTT ॥ 


स॒ एष ऋचा UL, sew व्याख्यास्यते) गूढार्थ-प्राघान्येऽपि 
कर्मोपयोगितया व्यवस्थिताना ऋचा पदार्थ-विचारे गवारवादीनि साडके- 
तिक-पदानि अपरिहार्येव अन्तरर्थानुसारि-तात्प्परिग्रहे व्यवसाय कायं. । 
अगन्यादीनि देवता-नामानि तत्तद्गुण-बोधकंर्वाचकेर्व्याख्यातु शक्यान्यपि सन्ञा- 
पदानीव पद-परिर्वत्ति न सहन्त इति बोध्यम्‌ ! अगन्यादि-देवाना क्वचि- 
दाह्य-भरपञ्चै भौतिकारन्यादि-रूपेणावस्थान केवल साडकेतिकमिति मन्त- 
व्यम्‌ । देवताना स्वरूपाणि तु दिव्येनाभ्यन्तरेण वोन्मीलितेन चक्षुषा 
ग्राह्याणि ।! एकेकोऽपि देव॒ अद्वितीयस्य परस्य देवस्य अडग गुणः शक्ति- 
विशेषो वा इत्युक्तौ अग्यादि. देव न केवल शक्ति्गुण एव वा अडग 
वा भवति, कि तु स्वय गुणी शक्त, व्यक्तिर्वेति बोध्यम्‌! समस्तेऽपि 
ऋग्वेदे एक-रूपा सडकेत-व्यवस्था। यदपि ऋषीणा मन्त्र-दृष्टिषु क्वचिद्‌ 
भाव-पुष्टिरधिका क्वचिद्‌ गाढा सरला वा वाक्यगतिः, शब्दार्थ-माधुरय- 
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गाम्भीर्यदो साम्य वा न लक्ष्येत, क्वचित्सडकेत-गृढाथबाहुल्य वा दृष्येत, 
तथाऽपि सर्वेष मन्त्र-दरष्टणा एकमेव परम लक्ष्य, एकमेव रहस्य, एक 
एव सडकेत-सम्प्रदाय । अतं एव रहस्याथे-परिज्ञानमक्लिष्ट भवति । 
एक-रीत्येव ga साडकेतिक-शब्दार्थपरिग्रहल्े भवति i सडकेतव्यवस्था- 
परिज्ञान वेद-रहस्यावगाहनस्य हार भवतीति साधुच्छन्दसेभ्य सुक्तेभ्य 
ऋक्सहितायामाद्मिभ्य एवावगम्यते ! 'अग्निमीठेः सुक्तमेव बेद-रहस्या- 


धिगमाय प्रथम-सोपानतया सहिताया प्रारम्भे सहिताकाररोनिवेक्ित- 
मिव लक्ष्यते)! इद च मन्त्रार्थ-विचारावसरे सुगम स्यादिति असदायम्‌ । 


‘afadia सुक्तजपस्य सवेवेद-पारायणफलं प्राहु प्राञ्च | सवेवेद-रहस्य- 
ज्ञानबीज अत्र द्रष्टव्यमित्याःायेन तथा फल-श्रुतिरिति , बोध्यम्‌ au 

अथ चऋग्वेद-सहिताया द्विप्रकारको विभागो भवति ।! अष्टकानि, 
अध्याया, ant, मन्त्राहचेति एको विभागः अय चाध्ययनोपयोगी। 
मण्डलानि, अनुवाका , सूक्तानि saree विभाग अनुष्ठानोपयोगी । 
अनुष्ठानमपि दिविधम्‌ । कर्मानुष्ठान, जपाच्नुष्ठान चेति \ मन्त्राणां 
कमेभिः सम्बन्ध विनियोगमाहूर्याज्लिका । तथा विशेष-विनियोगो ఇజం 
णा तत्तत्करतौ सृत्रकारेण wale कमं-पराणासुपयुक्तो भवति । ఇలా 
स्यापि वेदस्य स्वाध्याये जपे ध्याने च सामान्य-विनियोगो बोध्य. । अय- 
मेव ॒वेद-रहुस्याथंपराणामस्माकम्पेक्षणीयः । ता तां देवता सा्नात्करतु 
मन्त्राथनुसन्धान-बलभूयसि जयपध्यान-पारायणात्मके अनुष्ठाने सुक्त-मन्त्रा- 
णा सामान्य-विनियोगो द्रष्टव्य । मन्त्राक्षराणमनितरसामान्य-प्रभावत्वे- 
ऽपि अर्थानुसन्धानमन्तरा भस्मन्यनग्नावाज्य-होमवत्‌ पयेवस्येत्‌ स्वाध्यायः | 
अत एव अर्थ-विचारवजं स्वाध्यायी स्थाणुरय भारहर' इति निन्दास्पदमभूत्‌ 
पूवेषाम्‌ | कर्मपारम्य-पक्षप्रमुखा आषश्वलायन-प्रभृतय मुत्रकारा अपि वेदाध्या- 
यिना arate एकाग्र-मनसा भाव्यमित्यभिग्रायेणेवमाहु - यत्‌ स्वाध्याय- 
मधीते स ब्रह्मयज्ञ श्ावापुथिव्यो सन्धिमीक्षमाण. सम्मील्य वा यथा वा 
युक्तमात्मान मन्येत तथा युक्तोऽधीयीत स्वाध्यायम्‌' इति ! तस्मात्‌ (स्वाध्या- 
योऽध्येतन्य, इति ब्रह्म-यन्ञादौ शब्द-प्राधान्येऽपि अनृष्ठान अर्थानुसन्धानपूव- 
wea फलवदिति सिद्धम्‌ । सोऽय सन्त्राथे-विचारो देवतास्वरूपादि-रहस्य- 


९६ ऋमाष्यमूमिशा [चतुथः खण्डः 


विन्ञानसम्पत्तये जिज्ञासुना कमेबद्ध-्रदधानामप्युपकारकंः स्यादित्याश्सामहे 4 
इति श्रीमहषि-रमणभगवत्पादानुध्यात-भ्रौभगवद्रासतिष्ठमणपतिमुनि- 
प्रवरान्तेवासिनः 
पुणयोगाचा्य-श्रीमदरविन्दभगवत्यादानुध्यातस्थ 
भारदाजस्य विदवेद्वरसुनो. 
कपालिनः कृतिषु 
वेदगुप्ताथेसिद्धाञ्जनस्य ऋक्सहिताभाष्यस्य 
भूमिका समाप्ता 


१०-१३ 


भूमिका-विषयानुकमणिका 
प्रथम खण्डः (पुर १-२४) 
विषय 


भूमिकास्थ-विषयप्रतिपादनार्था सम्रह-इलोका. 1 

ग्रन्थारम्भे जय-वाद AGATE तमस -परस्तादेकस्य आत्मन , 
तस्यैव शब्द-मूतिधरस्योत्तमस्य पुरुषस्य, तस्यैव రాణా 
मूलस्य ऋचा धाम्न परम-ग्योम्नश्चेति एवं तरेधा जय- 
वादेन नमस्काराक्षेप । वेदरहुस्य-परदशिन आचाये-श्रीमद्‌- 
अरविन्द-पद-महसोऽनुस्म्‌तिपूवेकं वेदममेविभेदना्थक-परन्थकरण- 
प्रतिज्ञा (| 

वेद-प्रतिपादित-विषयानधिकृत्य मतभेदोपन्यासं, सामयाचा- 
चारिकं प्रतिपन्न-काण्डट्रयात्मिका वेद-व्यवस्था, व्याख्यातृणा 
सायणसमाधवाचार्यस्य आदराति्य 11 

नव्याना भारतीयंतिहासन्वेषिणा पाश्चात्याना वैदार्थ-निणं- 
याय प्रवत्ताना सायणीयं भाष्य महानाधारः । वेदान्‌ 
ऋषीन्‌ तत्समयाचारादीन्‌ अधिकरत्य तेषा मतम्‌ || 

अत्र॒ अरविन्द-क्रीचरणाना बेदरहस्याथं-दरनम्‌--तच्च गोप्य 
भाषा-विक्षेषेणं सकेतात्मतया स्थितम्‌--ऋषि-मन्त्र-देवता-यजन- 
फलाना यथा्थ-स्वरूपोपन्यास 1 

गृढाथे-पक्षमस्मदीय अस्वीकार्यस्‌चुषा अधूनातनाना आशक्षेपो- 
पन्यास ॥ 

विपक्षोक्तिसाराञञ-विमरनारम्भ । विमतोूावितास्त्रयो दोषाः, 
आशक्षेप-हैतव. 11 

मानुषवर्गय-इतिहाससशोधनात्‌ पादचात्य-पण्डितेः साधितस्य 


@ 
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एेतिहासिक-सिद्धान्तस्य विष्डोऽस्मदीय-गूढा्थसिद्धान्त इति 
प्रथम आक्षेप । तस्य सविचार प्रत्युत्तरम्‌ ! श्रीमदरविन्द- 
पादे प्रतिपादितस्य भारतीय-भाध्यात्मिकेतिहासतत्वस्य 
उदाहरणम्‌ 1 

कथ ऋजु-मागेमिच्छन्तोऽपि प्राज्ञा पाइचात्या ग्वेद-ऋषी- 
णा spare निदिचन्वन्तीति विचार i तदनुयायिना 
भारताभिजनाना पाश्चात्य-क्षुण्ण-वत्मनि एतावताऽपि कालेन 
व्यामोहो न न्याय्य । प्राचीनाषरहस्य-जिन्ञासया गृढाथं- 
विवरण-पक्षपरीक्षाया प्रवेत्तिरावहयको धीमता तेषाम्‌, न 
चेद्‌ दुविपाक एव भवेत्‌ तद्टिमल्ञ-वेदुष्यस्येति मन्त्र 
तात्पर्योदाहरणपुवेक कथनम्‌ | 

द्वितीयाक्षेपोपन्यास --सायणीयसम्प्रदाय-भाष्यस्य विष्डो वेद- 
रहस्य-वाद इत्युक्तेविमशेनस्‌ । च्रिविध परिज्ञान इति 
यास्कोक्तिमुदाहूत्य सायणीये व्याख्याने दृश्यमान असामञ्ज- 
स्यादिकं निरीक्षितम्‌ 11 

पवंमीमांसक-सिद्धान्तविरोधी वेद-रहस्याथेवाद इति तृतीयो 
जघन्य आक्षेप --तस्योपन्यास-परिहारौ tt 

सायण-भाष्यस्य अपरिहार्यत्व वेदाथे-विचारे इति प्रतिपाद- 
नम्‌ । गुणदोष-स्मरणयपुवेकं भाष्यस्य प्रसा I 
कर्मेकपरत्व-पक्षे तु ste, गीता-वाक्यस्य न्याय्यता ఇ || 
स्व-पक्षोयन्यास --ऋग्वेदोऽत्र विचार-विषय"-बहिरर्था अन्त- 
र्थाचिति gaat मन्त्रा || 

अथेद्रयवच्छब्द-्रयोगव्यवस्था, भाषा-स्वरूपम्‌, शब्दाना प्रवृत्ति", 
शब्द प्राधान्येन यौगिक , शब्दाथ-सकेतस्वरूपम्‌ 1 
अस्माभिरत्र विशिष्टेऽर्थे सकेतपद-प्रयोग , आयुघुतमित्या- 
दाविव अङ्वादीना बलादि-लक्षकत्व प्रतिपाद्य, बाह्योऽथैः अन्त- 
रथस्य संकेत-भूत इति प्रतिपादनम्‌ ॥ 
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बहिर्यागेऽपि सकेत-भूतोऽन्तयेजनस्य । ऋत्विग्‌-यजमान- 
यजन-तत्फलाना स्वरूप-विचार । होत्रादीनां ऋत्विजा 
घछतादि-्रन्याणां गवादवादि-फलाना च अन्तर्थोपिपादनम्‌ 11 
भूरादि-सप्तव्याहृत्युपन्यास | तत्र॒ भूमिरन्तरिक्षं यौरिति 
त्रलोक्य-विभाग am इति प्रतिपाद्य, आन्तरस्य fara 
सकेत-भूत बाह्य च्रिकमिति प्रतिपादनम्‌ i 
बरह्माण्डाधिकारिकाणा देवानां तत्वं (स्थल-पक्षे बाह्यैः 
आन्तरे रृक्ष्म-पक्षे च) उपन्यस्तम्‌ ! अग्निस्वरूप-व्णनम्‌- 
तथा इन्द्रादीना स्वरूपस्य विवरणम्‌ i 

सोमादीना तत्त्वम्‌ || 

रहस्यार्थदलि-श्रीचरणाना वाक्यानुवादेन प्रथम-खण्डोपसहारः 11 


द्वितीयः खण्डः (३४-६०) 


“आधुनिक-नव्यविद्याविचार-सस्कारायत्त-विपक्षाक्षेप-समाध्यपन्यास- 
मुखेन वेदग्‌ढा्थ-सिद्धान्तपक्षः प्रतिपादित प्रथमे खण्डे, अचर 
स्व-यक्षस्य परीक्षा चिरन्तनभारतीय-पाण्डित्यदृष्टया sada” 
इति प्रतिज्ञा a 

कुत ऋग्वेद एव विचायते ? 

ऋग्वेदः (1 

बराह्मणानां Vet, कृष्णयजुः-सं हिता, याज्ञवल्क्यस्य नाभिमत. 
सहिताया ब्राह्यणान्तर्भोव ॥ 

ऋग्वेदमाच्र-विचारस्यावर्यकता 1 

च्रयीपदाथे-विचारपुवेक जयी-देवाना ऋत्विग्भूतानां अगन्यादीना- 
मुल्लेखन, तेन अन्तयेजनार्थोपपादनम्‌ | 

घमे-मीमांसा 11 
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धम-स्वरूपम्-यज्ञो बाह्य a, गीतोदत-लक्षणो याग 
सा्वेलोकिक 11 

TSS पर च प्रमाण-ग्रन्थेभ्य यागस्य रहस्यार्थ- 
परत्व उपपादिनम्‌ 1 

“पुव-तन्त्रविदा रृक्ष्मविचार-विवादवेदग्ध्य सर्वेपण्डितमण्डली-सम्भा- 
निनमिति नान्युक्ति' इति प्रारभ्य बर प्रावाहणि ' इत्यादौ 
भीमासके गाणवृत्याश्रयण साधु, अपि तु तेषा ब्रह्याण्ड-निर्स्ण- 
प्रायेण प्रयानेन पर्वतो रन्धिदि బ్రా लब्ध इति खोकोक्ते 
feat अन्पमरस वा फल सम्पादितमिति निरूपणम्‌ ॥ 
मन्त्रे, तत्म्वह्प तत्प्रतिपादित्मे विषय . तत्प्रयोजनानि-तदुत्प- 
त्यनस्पत्ति-विचार -वेदस्य  नित्यन्व-कृतकत्वयोविरोध-परिहार , 
पातञ्जलमहाभाष्य-पडक्त्यथविमन्ञं ।¦ 

तपसं ऋते दुरवगाह wa इति ways उपयादनम्‌ | 
निरक्त-इहदेवता-काराणा वचनोदाहुरणम्‌। श्रद्धया ज्ञानपुवेक- 
मनुष्ठितस्येव कर्मण फलम्‌, नान्यथेत्युपपादनम्‌ 11 

बाह्य-पक्षे उच्चावचैरभिप्राये adi सन्त्र-दृष्टयो भवन्ती- 
सयुक्ति-्युक्ताऽ्पि, नैव अन्तर्थं-बाधिका भवतीति प्रतिपादनम्‌ i 
ऋच प्रमाण वेदरहस्य-विषये- 

तपोनिष्ठाना ऋषीणा देवताभि ag व्यवहारे तदथे-प्रकाञ्नं 
च रहस्यभाषा व्यवस्थापितेति निर्णयाय सन्त्र-दृष्टिष्वेव प्रमाण 
द्रष्टव्य इति प्रारभ्य ऋ्वेद-सहिताया रहुस्यपदार्थ-प्रसक्ति- 
परीक्षा-पुरस्सर ननिण्य'पदाथे-प्रतिपादनम्‌ 1 

सर्वाणि निण्यपद-प्रयोगस्थलानि परीक्ष्य ऋ चासुदाहरणेन वेद- 
भाषाया ‘fron’ रहस्य प्रतिपादितम्‌ \ गुहा, अपीच्य, प्रतीच्य 
इत्यादीनि रहस्यपदार्थत्वेन स्तोत्रपर्याय-नासपद्विहेषणतया క్యా 
क्तानीति मन्नोदाहरणपुवेक प्रदहितम्‌ | 

केनोपायेन रहस्यमाच्छादितमिति श्रदनमुत्थाप्य, बाह्याभ्यन्तराथ- 


१०२] 
gy 


&& 


RIK RS 


६९७० 


७०.७३ 


७४-७६ 


७६-७७ 


भूमिका-विषयानुक्रमणिका 


पञ्चजन-यर्चाया बृहहंवता-इलोकोदाहरणेन निर्क्तकारवद्‌ बेह- 
हेवताऽपि अध्यात्मादि-रहस्थमस्ति वेद इत्याहेति कथनम्‌ 11 
बराह्मणान्यपि यजमानो वे aa’ इत्यादि-वाक्ये यज्ञस्य सडकेत- 
रूपता प्रतिपादयन्तीति स्मारयित्वा, एेतरेथ-शतपथन्नाह्यण-वाक्यो- 
दाहूरणेन क्मकाण्ड-गरन्थेष्वपि वेदरहस्य-प्रतिपत्तिरसन्दिग्धेति स्ठ- 
मत-दुढीकरणम्‌ ¦ उपनिषत्सु तदु चाऽभ्युक्तम्‌” इत्यादि-वाक्यस्य 
तात्पये-विचार । क्वचिन्मन्त्रवणे-मूलकानि उवनिषट्राक्यानीति 
प्रतिपादनाय निदरेन दत्तम्‌ (1 

"हिरण्मयेन पात्रेण इत्यादील्ावास्योपनिषत्यडक्तौना ऋतेन 
ऋतमपिहितम्‌' इति पञ्चममण्डलीय-मन्त्रद्ष्टेशच समानोऽथ 
इति व्याख्यानपुववक उपयादनम्‌ ogee वेदे रहस्यमस्तौति 


निरूपितम्‌ | 
महाभारतमपि वेदगुप्तार्थ-सडकेतरहस्यसत प्रोट्रल्यतीति प्रमाण 
दत्तम्‌ ॥ 


साग्रण-भाष्यात्‌ प्रागपि आचायंश्रौमदानन्दतीर्थाय चत्वारि शत्मुक्त- 
भाष्य परमपुरषाथभूत-विष्णुपदप्राप्तिरूप-वेदप्रयोजनपप्रतिपादक 
आसीदित्युपन्यस्तम्‌ । द्विविधा ह्यग्न्यादिश्चब्दा' इत्यारभ्य 
सन्त्राथमञ्जरी-वक्यान्युदाहूत्य श्रीमद्‌-राघवेन्दरस्वामिना अग्नि 
मीः सुक्त-व्यास्यान प्रकारोपप्रदनाय दत्तम्‌ ॥ 
वेदिक-समयधर्मादि-विषयेषुं पाल्चात्याना मत-भेदानुपन्यस्य 
अस्माकसुपादेय सारमुक्त्वा, तपसा पारमीप्तितव्यम्‌' इत्युप- 
सहार ॥ 


चतुथः खण्डः (७६-९६) 


देवतामौमासा-तत्र पार्चात्य-विदुषा प्राच्य-विदुषा गूढाथ- 
सिद्धान्तिना च मत-विवेकः ! अन्तवेहिह्च देवानामधिकारं 
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wad गृढा्थ-सिद्धान्तस्य अर्थाविष्कार-नये सवत्र अन्तरस्य 
प्राधान्य प्रतिपाद्य, चेतना एव देवा a wet इति बहूुदेवत- 
मन्त्रवर्णोदाहुरणेन निरूपणम्‌ । स्थूला्थ-पक्षे पयंवसस्रोऽथं सवत्र 
नोपपद्यत इति निरूपणाय सौरमन्त्राथे-विचार 1 
एेन्द्र-मन्त्रोदाहरणस्‌ 1 

मरुत॒ सोम चाधिकृत्य अन्तरर्थोपपत्ति, बाह्यार्थासगतिचं ॥ 
उषसमधिकरत्य विचार ¦! एकस्येव परस्य देवस्य सर्वे देवा 
नामानि इत्यादि तत्तव बहुभ्यो मण्डलेभ्यो मन्त्रोदाहरणेन प्रति- 
पादितम्‌ | 

एक सदेव सर्वेऽपि देवा, येषामेकंकोऽपि स्वसदृश॒ साहाय्य 
विनियुज्य यजमान तदेक पर ज्योतिरमृत प्रापयतीति प्रतिपादनाय 
बह दैवत्य-मन्त्रोदाहुरणम्‌ । अथ देवानाभेकं-मलत्व एंकात्मत्वे 
एक-लक्ष्यत्व चेति उपन्यस्य, तेषा पथक्त्व नामतो व्यापारतो 
व्यक्तितश्चेति प्रतिपादनस्‌ \\ 

देवाना द्ि-नन्मत्वोपपादनम्‌ ॥ 

अग्निस्वरूप-विचार" i 

सप्तक-पदा्थं , अग्नेव्यपदेशाः, गुहा fea’ सन्त्र-वर्णोदाहुरणेन 
तात्पर्य-कथनम्‌, मत्येष्वमत्यं , अमृत. सन्त्रोदाह्रणेन AKT 
कथनम्‌, अग्ने हूदयान्तनिवास.-मन्ोदाह रणम्‌, पराशर-विश्वा- 
मित्र-वामदेवाना वाग्भि. अ्रमाणीकरणम्‌ nt 

अग्नेः सप्तक-सम्बन्धित्वोपपादनम्‌ 11 

वेदवामित्रस्य आग्नेय-सुक्तस्य विमर-दारा अबादीना सकेत- 
रूपस्य दृढीकरणम्‌ | 

यो बेदेऽग्नि. कुमारः कीतितः स एवाग्निजि स्कन्दः पुराणे, 
अव्भुताख्योऽग्निः महाभारते, इत्युपपादनाय ऋक्सहिताया 
अद्भुतपद-प्रयोगस्थलानि परीक्ष्य, जग्निरेवाद्भुतो वेदे इति 
निरूपितम्‌ it 
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भूमिका-विषयानुकमणिका 


प्रसक्तस्याग्निस्वरूप-विचारस्य अनुप्रसक्त्या पौराणिकस्कन्दकथां 
मूलपरीश्षणेन वेद-भाषाया. सकेतरूप-गूढार्थत्व दृढीकृतम्‌ 1 

ग्‌डाथं-प्राधान्येऽपि कर्मोपयोगितया व्यवस्थिताना ऋचा पदाथं- 
विचारे गवारवादीनि साडकेतिक-पदानि अपरिहार्यव अन्तरर्था- 
नृसारि-तात्प्यपरिग्रहे व्यवसायः कार्यं इत्यपपाद्य, अय TEATS 
विचारो जिज्ञासुना कर्मबद्ध-श्रद्धानामप्युपकारक स्यादित्याश्र 
योपसहार. ॥ 


RIG-BHASHYA BHUMIKA 
(English Rendering ) 


INTRODUCTION 
TO 
RIG-BHASHYA 


Section One 


Victory to the Sole Loid of the worlds that have come to 
light, to Him, the Self of all souls, to Him who 1s beyond 
Darkness (1) 

Victory to the Person who 1s denoted by the word supreme, 
who wears the Sound-form for body and cieates the universe 
by exhalation and who lives with tapas for his Iife-breath (2) 

Victory to the unmoving Ether Supernal, the abode of 
Riks, whence the creation 18 released with purpose by the 
Creator (3) 

Fixing the thought again and again on that Splendour of 
gieat paits that 1s stationed in S11 Aurobindo, the most 
excellent among the eligibles who are the knowers of the 
secret sense of the Vedas, we explore the intricacies of the 
Veda for the understanding of the esoteric sense, in accord- 
ance with the Light (of Wisdom that is Sri Aurobindo) 
unaffected by the bonds of Ritual without understanding (4) 

Through the legends of the Puranas, men of old have 
enlarged upon and expounded 71 paits these Vedas, consist- 
ing of Riks, Yayus and Samans along with their limbs (5) 

That dharmas, even the socio-religious customs, are 
rooted in the Vedas is the view of a section of the ancient 
regulators of social conventions (6) 

The Wise know that the Vedas are the treasures of divine 
knowledge and austere discipline and Faith, while some 
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say they 216 the feedei-basin of the whole bodv of ceremonial 
rites. (7) 

Hence did all the gieat Teachers of 1eligion in this land 
of Bharata 100} upon the Vedas as two-sectioned and as 
the basis of Dharma 

It 1s declaied that the support of the Works 16 Rites, 
karma, 1s the earlier poition, that of yndna, Knowledge, the 
latte: section The Brahmanas are the feeders of the Purva 
Tantra (called Purva Mimamsa of the 11tualistic school) 
even as the Upanishads aie of the higher Knowledge— 
jnana, (called Uttara Mimamsa) (7a) 

The Mantias—7ks o1 yajus—are mtertwined with then 
application (01, the applications of the Mantias are inherent 
in them) and are meant for use in ritual, thev are for pur- 
poses of sacrifice, this has been the veidict Consequently 
the Mantras came to pe treated definitely as limbs of the 
Vedic rites (8) 

Even though for the propitiation of the Gods, for the 
purification of the ముల being, [01 the attainment of the 
desired ends and the accomplishment of averting the un- 
desnable, they (Mantias) are used, sacred as they are, 
in japa and the like, vet, Ritual 15 the main thing and 
Mantias its subsidiazies (9) 

Hence, according to the Dharma Shastra, the designation 
Veda applies conjointly to the Mantra and the Brahmana, 
as proclaimed by Sutia-karas (10) of yore to whom Karma, 
ritual was the mam Dharma (religion ५) religious law) 
that mattered 

Having before them conventional religion as traditionally 
handed down such as this, they commented upon the 
Mantras of the Vedas in parts (11) 

Uvvata and Mahidhara commented upon the Mantras 
of Yajus while others lhe Shandaswami and Venkata 
Madhava on the Riks (12) 
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And the ciudite Savana Madhava, prepared complete 
commentaties, with details, of all the fou: Samhitas along 
with then Biahmanas 

It 1s his Bhashva that has gamed wide cutiency evety- 
where and 1s esteemed by the 1641066 in the East as well 
as by scholais of the West 

Some moderns of the western world {lit hemisphere) 
endowed with a new ising (and piospe.ous) vigoul 628261 
fo. Knowledge from all sources, though themselves outside 
the pale of Vedic religion, searching for the ancient stories 
of Indians, out of curiosity, got admitted mto the Vedas 
with the help of indigenous Pundits and in accordance with 
the cultural impressions of the West (they) determined the 
meaaing of the Vedas 

To these, Sayana was of very gieat help Supporting 
his views wherever it suited them, they gave then verdict 
upon the character and substance of the Mantras and the 
Gods spoken of in the Veda as also on the thought of the 
seers ‘of the Mantras 

What the new investigato1s succeeded in getting by dint of 
then scholarship, that in a general way, we shall give in brief 

The supreme Veda is one only, that 1s the ancient Rig 
Veda The Rishis are remembered as the poets who 
composed the Mantra-poetry 

They composed hymns for purposes of sacrificial rites 
The Storm, the Ram, the Fire elemental, the Sun and 
othe: Gods are propitiated (lit praised) by these primitive 
Rishis, usually out of awe and out of love as well Other 
Gods there are—some Gods evident in Nature, some even 
manimate such as the elements, others who are created 
fancifully and praised as living ones 

The Gods are propitiated, by means of hymns, for the 
attainment of the many objects of desire by these pri- 
mitive ancients, men with likes and dislikes 
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With the growth of the seuies of sacrificial rites in time, 
there came to be fabricated the Mantias of Yayus as also 
the Brahmanas, this fact can be inferred from their lan- 
guage of a later time as compared with that of the Riks 

If there 1s found in these Hymns Knowledge of the 
Transcendent 01 Knowledge of the Self, that surely matters 
little 

If it be urged that eulogy of Knowledge 1s clearly no- 
ticeable in the tenth Mandala and also found elsewhere 
171 the Veda, (they would say) that is but of recent origin 

But, all the same this must be understood the 2151014 
are piimeval folk, it 1s the Aranvakas and not the Samhitas 
that are resorts of jndna, therefore in the Mantras there 
is neither jndna nor any secret nor austerities 

Prayers are found, addressed by primitive men, the 
Rishis, to the Gods who are created bv the exuberance of 
the Soma-intoxication, the Gods who are manimate ob- 
jects, the Gods of the elements in Nature or Gods dwelling 
m the shies, visible and invisible or non-existent as if they 
were really existent 

Many among us intelligent as they are, were seized with 
such views as these, imported from the West and fellow 
the new way of the votaries of modern learning—the 
views that naturally receive no support even fiom the old 
uncritical learnmg (in India) (13) 

As this stood thus, the revered Sri Aurobindo, eminent 
among the learned, (while) occupied with severe austert- 
ties, came upon a new path quite unexpectedly (14) 

The secret that lay hidden in the Veda stood revealed 
to him though his mind was never given to the search of 
the meaning of the Mantras, 

yet certain well-known Deities of the Veda came to be 
seen by him when he was absorbed in Yoga with his 
eye turned within. 
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Since then, (he came to have) an abiding interest in the 
inquiry into the meaning of the Vedas Having found 
the secret of the Veda and revealing at least some [पट 
of it, the great Sage spoke out truths, even though m- 
penetiable, regarding the Riks, the Rishis and the Gods 
for the enlightenment of enquirmg minds, m accordance 
with his vision 

And the indubitable knowledge born of direct peicep- 
tion, the high-minded one conveyed to others with ap- 
propriate reasonings to carry conviction 

With this his Perception for basis, having pondered over 
his words and consideied the traditional knowledge and 
ancient usages and with the help of deep pursuits of the 
Shastras of yore we break the seal over the ages-old secret 
embedded in the language of the Vedas 

In the Brahmanas, the Mantras and likewise in the 
Upanishads, in the passages of the Nuuktas and in other 
ancient works, in the Puranas, the historical legends and 
in other Shastras as well—everywhere the idea is evident 
that there 1s a secret in the Veda (15) 

That secret 1s manifestly to be found in the Rik Samhita, 
and that (secret) through a speciality of language 1s (kept) 
in symbolic form With the knowledge of the meaning of 
the symbol, what 15 hidden comes to light 

Have we but the eye, the means for unlocking (the 
hidden secret) 15 assuredly found in the Mantras, the 
perceptions of the 13118 

Once the mystery of the Mantras and the seers of the 
Mantras 1s solved, the misconception (lit evil delusion) 
regarding the Gods also will melt away 

What is ancient and for long held to be the (position) 
of the Rishis, that, indeed, 1s ours also It 1s this that the 
Mantra 1s the root, the series of Brahmanas and Upanishads 
are its branches, 
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The sages, Madhuchchhandas and others, aie seers of 
the Mantra, the Gods were present to the vision of these 
seers of old 

Not by superior scholarship, nor by artifice of speech 
did these lovers of poetic charm compose hymnal poems 

By the free opening up (lit unhampered breaking forth) 
of the wondrous powers within, by the grace of the Gods, 
by audition as well as perception did the great sages come 
face to face with Brahman, called the Mantra 

These Rishis, with Tapas foi wealth, obtained the 
Mantras by means of a subtle or divine audition and per- 
ception they were endowed with and a perfect devotion 
to the Gods 

Hence these hymns are acclaimed as Mantia-perceptions 
and the Rishis gifted with the inner vision known as the 
Poets 

The Gods aie indeed many, bearing distinct names (of 
the One), objects of Jaudation The highest God 1s One, 
the supreme Purusha as the Sun, it 1s his manifold func- 
tion that 18 the state of the One as many Gods 

True, many are the names to the One Supreme, but they 
are not mere names, they are Gods, Powers and Personali- 
ties of the One Therefore it 15 the One Supreme that wears 
different names and forms and personalities 

The Supreme Light 15 distinct and yet not separate from 
the Gods, the distinctness among the Gods obtains only in 
the fiont, behind each are All the Gods 

The Supreme who is All the Gods becomes distinctly 
formed and distinctly designated as each God by reason of 
the speciality of the function 

Like many lambs of one who 1s bodied, the Gods are 
different functionings of the Supreme Light 

Hence, these Gods are extolled separately in the hymns, 
they must be understood as Gods distinct not merely in name, 
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but separate in personality and function as well of the One 
Supreme 

In this universe of many planes (lit steps) within and with- 
out, many are the guardians of the world entrusted with 
authority (16) 

The world, mner and outer, 1s under the control of the 
Gods, this secret was known to the ancient seers of the Mantra 

Theiefore did the great sages perform their self-offermg 
(sacrifice, worship) to the Gods, with their life, with their 
mind and body, with all their being 

The mass of men (base or low) im their thousands unable 
to grasp the mysteries of these great few who were competent 
for the Inner Sacrifice, worshipped the Gods with the outer 
sacrifice with the Mantras, and the Mantra was applicable 
either way (in a double manner) on account of the special 
turn of the Vedic speech 

The Mantra perceived by the Rishis, the God who was 
worshipped, the Sacrifice, the sacrificer, the priests and the 
Fruit (of the Sacrifice)—the true character of these will 
become clear in the discussion (of the subject) that follows 

Our thesis has been stated briefly, in concise verses, at the 
commencement of the work We shall expound it im detail 
as much as necessary in due course ‘This is the line leading 
to the estoeric meaning of the Vedas, brought to hght by the 
revered Sri Aurobindo The same line 1s adopted in the 
ensuing Introduction to the Commentary by which investi- 
gation into the meaning of the Mantras would find clear 
passage free of sources of vexation But first the opposition 
needs to be cleared And what is this opposition that we 
propose to eliminate? Whence has it sprouted? That 15 the 
question we shall presently consider 

Scholars from the West with the help of indigenous 
scholarship wherever necessary, have cast abroad certain 
notions regarding the Vedas And chiefly depending on 
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these (scholars of the West), many students of modern 
learning from the educated classes in India trumpet learned- 
ly, they sav eminent savants in the West, lifelong students 
of Vedic learning, have arrived at these conclusions on the 
Vedas the childhood of the primitive Aryans 1s evident 
from the Hymns of the Rig Veda Then hymnal prayers 
are like the profuse babblings of infants (lit lke children’s 
plain words of excessive amusement) Even though then 
socio-religious life 1s marked by this unsophisticated and 
unripe state, vet a primitive hind of monotheism 1s their 
faith Even among Indians, leaders of the revivalist move- 
ments hke Ram Mohan Roy and Swami Dayananda held 
monotheism to be the creed of the Vedic religion And this 
view of theirs concurs with the conclusions of western scho- 
laiship Even though among the western scholars themselves 
there 1s conflict cf opinions, vet agreement 1s easv and hence, 
as we see, reconciliation possible So, some among them 
say the hymns were the compositions cf the primitive poets 
of the Rig Veda for purposes of sacrifice, they were baiba- 
rians tied in faith to the supremacy of ceremonial rites 
Others hold that the narratives of the Gods described in 
the Veda are accounts of cosmogony in metaphor, parable 
and allegory Sayana, the famous commentator on the 
Vedas, in his commentary, 1n dealing with the killing of Vritra 
etc shows them to be phenomena of Nature—the sunrise, 
the downpour of rains and so on This concurs with the 
view acceptable to western scholais Sayana explains the 
Riks closely followmg the Brahmanas of a later age Thus 
there 15 room for a variety of views in the Veda The basis 
for these differmg views apparent at first sight 1s not meiely 
in the minds of the mvestigators, but 1t must be understood 
that it 1s there in the Veda itself. In the Rig Veda Samhita 
the hymnal composition looks pregnant with ideas that are 
uneven, 
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Thus an eminent Indian of renowned scholarship, (17) 
prominent among moderns who have adopted the views 
of western scholarship in its researches into Vedic history, 
says scholar and exponent of the esoteric theory of the 
Veda, 911 Aurobindo holds that there 1s a secret in the Veda, 
we cannot accept it He savs that the Vedic 1181118 are 
similar to the mystics who are to be found even among the 
very ancient Greeks But thisis not true Why? It 1s opposed 
to the findings of modern scholarship It cannot be accepted 
by western scholars whose lifelong labours in the field of 
research in Vedic history, the meaning of the Mantras, 
nature of deities etc do not support it How can the esoteric 
theory of S11 Aurobindo hope to look down upon and 
challenge such high authorities? Even if this theory of 
the secret in the Veda weie to be somehow accepted, 
it is not merely the verdict of these great authorities that 
would be set aside, 1t would also be opposed to the tradi- 
tional interpretation of Sayana, accepted as our autho- 
rity Also, this theory 1s against the doctrine of the 
Mimamsakas which 15 the authority on Vedic interpretation. 
Hence this novel argument of Sri Aurobindo, though 
attractive and ingenious on the face of 1t, has to be discarded, 
10 1161115 no consideration If, however, any one, out of senti- 
ment for the ancient Rishis, were to hold that these great 
2131115 of the Rig Veda possessed mystic wisdom, 1t would be 
nothing but serving untruth. Of course one is free to luxu- 
riate in fanciful imagination If the Vedic Rushis had 
attained at all such a high spiritual summit and received the 
affluence of the grace of the Gods, how 1s 1t that no evidence 
of it whatever could not be found in later works or 
traditions? Further, studies in the history of other primitive 
races mmhabiting the earth pot to this one conclusion 
progress in general 1s gradual It 15 not that the ancients 
attained to great heights in their primitive stage itself and 
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this was followed by successive degradations Therefore 
the great truth, all spiritual wisdom (lit secret) 1s to be found 
only in the utterances of the Rushis of the Upanishads, men 
with more mature minds, well above the primitive Vedic 
stage Possibly, some seeds of 1t may be seen in places in the 
Rig Veda Samhita, but that is trifle, and largely inconse- 
quent, belongs to a later age and out of place The esoteric 
theory of the Veda 1s thus wholly inappiopriate and deserves 
to be rejected 

Such 1s the purport of the opposite viewpoint Pronounce- 
ments of this view by Indian scholars propagating modern 
western learning and culture cannot be hghtly set aside 
If these were the words of a simpleton or an uncultured mind, 
we could overlook them holding that they issue from an 
ignoramus and do not merit our notice The personage in 
question 1s well-known, his challenging scholarship 1s famous 
among the western educated classes, his superb eloquence 
holds captive the attention of varied concourse of the lay and 
learned Even though he speaks out (views on the Veda) 
in the manner stated above he 15 not a scholar of the Vedas, 
nor does he claim himself to be one, yet, his argument does not 
lack vigour or fall short ofits target Aftei all every one does 
not know everything, and eager for knowledge of tiuth, 
probing into facts with interest, he follows the western scholars 
and accepts their word as authoritative in the field of Vedic 
studies And having accepted the verdict of these savants 
noted for their brilliance in the specialised field of Vedic 
research, there 1s nothing wrong if he makes others follow 
the same view The fault 1s of another kind and 11 1s this we 
set out to examine To appraise the fault is both necessary 
and fruitful For these views are generally shared by all 
those Indians who follow the modern way in their Vedic 
studies To meet the champion wrestler (18) 1s tantamount 
to meeting the rest of his class, 1s the Sanskrit saying and on 
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this analogy, we shall take his pronouncement as represen- 
tative and deal with it accordingl, To submit all super- 
ficial scholairliness (in regard to the Vedas) to withering 
scrutiny and to promote interest in the 560166 knowledge of 
the Vedas on the part of the unbiassed 15 the object of this 
examination of his faulty argument 

Indeed, these are in brief the three objections raised 
against the theory of the esoteric Wisdom of the Veda First 
the verdict of the western scholarship 1s opposed to our con- 
clusions on the secret meaning of the Veda Second it 1s 
contrary to the traditional interpretation of Sayana Third 
our position is directly agaist that of the Doctrine of the 
Mimamsakas Let us meet each of these objections, shorn of 
verbiage, in the main 

First, 1t 1s said in objection to say that there has been 2 
steady falling away of Indian society from the Rig Vedic 
times 19 contrary to what 15 seen everywhere in historical 
studies of other societies on the globe, namely, as with the 
individual, so with the collectivity also, human progress 1s 
gradual Here we have to point out the learned exponent 
has misunderstood our words and proceeded to construct a 
clever argument We have not said that all the Vedic 
Rishis and the common people of the time had attained an 
all-round prosperity—spiritual and material What we have 
said is different and what the opponent attributes to us, 
due to misunderstanding, 1s quite another We say the 
Rishis, the seers of the Mantra, devoted to a life of the 
spirit, discovered certain lines of development beyond the 
range of sensory perception by means of their strength of 
discipline and achieved a many-sided inner progress, and in 
possession of these many secrets they cast these truths 
in veiled language in the mantra-perceptions ‘This is not 
to say that all men originally reached great heights, we have 
not thought so, nor said so Nor have we said that the 
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Rishis of the Veda had obtained a complete knowledge of 
every kind 

It must be noted that the age of the Rig Veda 1s the 
original epoch of great sages who knew the technique of 
Yoga, who had grasped the truths of the character 
and activity of the Gods, in their macrocosmic and muicro- 
cosmic functions, and had discovered the Mystic Path 
This 15 not to say that all men in that age knew the inner 
secret path, that they were all disciplined votaries of the 
secret path and endowed 1n every way with a divine strength 
It could not mean that all the populace of the time had 
the knowledge of truths seen by the seers, of the secrets of 
the paths of God-realisation and other verities attamable 
by austere discipline Now, let us take an illustration from 
our own times It 15 universally accepted that ours 1s an age 
of the empire of Physical Science We see before our eyes 
how this Physical Nature, pregnant with myriad mysteries, 
brings out daily and hourly unimaginable wondeis In such 
an age of intellectual supremacy how many are eminently 
intellectual? Certainly not many, they are a few, 1t must be 
admitted And even among those few intellectuals how many 
are competent to follow the strides of Physical Science and 
understand intimately her mysteries? Or again, how many 
of these competent are able to enter the seciet world of the 
laws and processes of Physical Nature whence awakened, 
are released vast dimensions of energy lying asleep in the 
womb of the atom? Few, very few, we must say, they 
could be counted on fingers 

In any age, whatever the dominating puinciple of power 
be, whether it is spiritual wisdom or the sway of the Intellect 
culminating im scientific culture, or empire-building political 
skill and military strength, or economic prosperity in accord- 
ance with the science of production, distribution and regula- 
tion or deployment of labour for the organisation of collective 
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life, undoubtedly always it works itself out through just a 
few human centres and through them iules the collectivity 
It follows that whatever the guiding principle of Society, 
Knowledge, Power, Wealth or Labour (lit cleverness in 
action)—any one or more of these—-leaders of vigoui and 
substance are always numenzically the few (19) 

Thus 1t was that the spiritual wisdom and occult know- 
ledge of the Rishis of the Veda was not common to the 
generality of men, to the common people the means of reli- 
gious worship (worship of the Gods) was provided in the 
ceremonies of external sacrifices and similar rites There- 
fore, to attribute to our statement the meaning that all the 
people of the Vedic times reached the high summits of the 
Spirit and tieaded the mystic path 15 not correct, not true 
Nor have we said at any time that the Systems of Philosophy 
were products in the downward course from the high 
levels of the Vedic Wisdom The path of Vedic hnowledge 
1e the way of obtaining knowledge in the Vedic age was 
different, the mode of thought used to get knowledge in the 
philosophical Systems 1s another The former 1s intuition, 
rising direct from revelation and inspiration, untutored by 
external means, the other 1s the speculative conclusion on the 
strength of intellect in the form of certain sense of certainty 
obtained by deliberations with the help of reasoning based 
upon perception, inference etc Between these two methods 
the difference 15 as great as between the two ages Spiritual 
experience does not proceed from Reason based on meta- 
physical thought, nor does it depend upon material pros- 
perity and opulence of riches needed for bodily life Neither 
does proficiency m occult knowledge depend on high 
development of the outward tmtellect We see that 
in the very stage which we call primitive following 
the conclusions of the historians, many ancients had known 
profound truths of Nature which strike the moderns with 
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wonder Insight does not depend upon modernity 
Indeed, it may be asked if the Vedic Rishis had really 
attained such a spiritual progiess then how 1s it that no 
noticeable impress of 1t was left on the succeeding ages? 
We reply we will come to this context further in the course 
of this study, to consider whether the marks of the splendour 
of the Vedic Rushis aie seen or not seen on. their posterity 
and if seen, in what way But this much must be said here 
It 1s clear from a perusal of the literature of the ages that 
followed that the language and mentality of the Vedic age 
underwent a great change And it 1s indeed a miracle that, 
in spite of the great gulf betwen the period of the Vedas 
and that of the Brahmanas, Aranyakas and Upanishads, 
something of the Vedic tradition and the seciet of deities 
etc was preserved or sought to be preserved in the Brahma- 
nas and the Aranyakas It may be urged be that as it may, 
but how 1s it that such a holy ancient age as the Vedic 1s 
lost without issue (lit without fulfilling its purpose)? This 
1s no valid objection Like the age of the Mystics among 
the ancient Greeks, the age of the Vedic Rishis also came to 
an end Whatever be the mode of the setting, it has to be 
stated that 11 1s entirely the run of Time Historians hold 
that there was an age of the Mystics among the ancient 
Greeks and others And because 1t 1s now no more, no one 
could say that there was no such age at all In the same maner 
it cannot be said on the passing of the Vedic age that 
there never was an age of the Mystics, the Rishis. Or let 15 
suppose the present human civilisation or culture distin- 
guished by the highly developed Science of Physical Nature, 
practically perishes as a consequence of some catastrophe 
in Nature or by a cataclysm brought about by an explosion 
in the womb of the atom releasing world-wrecking weapons 
of destruction Would it be right for future generations to say 
that here was no age at all of the culture of Physical Science? 
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It 1s a proposition teeming with vulnerable points that 
western historians advance (when they hold) that human 
mind everywhere 1n the primitive ages, 19 sully and childish 
Possibly in the early beginnings of human [हि in creation, 
the state of man was extremely rudimentary, young and un- 
ripe But that does not apply to those like the ancient Greeks 
or the sages of the Vedas So much 1s their maturity that 
the felicities of the mind along with the mystic riches of 
inner revelation, mspiration etc are manifest in the mantra- 
perceptions of these great Rishis and this 1s clear to those 
who have eyes to see 

Let us here recall what S11 Aurobindo has said (an this con- 
nection) In India, as elsewhere on the continents of earth 
the progress of the common humanity has been very 
slow, spiritual achievement and proficiency in occult know- 
ledge, were confined to only a few Thus first came the 
Age of the Vedas, essentially intuitive in character The 
Age of the Intellect and Philosophy, proceeding on meta- 
physical thought, followed thereafter In the Vedic age 
the main means of the Rishis was the inner sight, but in 
the age of philosophers the means was investigation based 
on the criteria of perception etc What was achieved by the 
great Rishis through mner means got by duect discipline, 
was sought to be reached, by the disciplines (yogic paths) 
that followed, through the means of the reflective (or 
ratiocinative) intellect Simularly in still later ages the same 
supreme Truth was sought to be realised through the emo- 
tional being, the life (76260), and even through the phy- 
sical body at times, by later processes (later relative to the 
Vedic age) The Sadhanas of the Tantriks, Raja Yoga, 
Hatha Yoga etc are to be understood in this light It 1s 
to be noted that these disciplines (processes) were not the 
products of the downwaid course away from the Mystic 
Path of the Vedas or of accident They weie processes that 


186 RIG-BHASHYA BHUMIKA [Sans Text, pp 13-14 


set out to achieve the supreme Purpose set by the Vedic 
tradition, independently, by means of the emotional and 
other putificatory means This is the spiritual history of 
India, they (the Sadhanas) attempt, repeatedly, in different 
ages to uplift the emotional part, the hfe and the other 
lower parts of the being and raise each १९९८८ of conscious- 
ness already evolyed to the high summit of the spirit 
originally attamed im the age of the Veda 

But then, 1t mav be asked, how 1s it that western scholars, 
even though desirous of straightforward line ‘of approach) 
have come to decisions ascribing a piimuitive condition to 
the religious institution of Rig Vedic sages? Indeed, there 
19 reason for it They fixed the age of the Vedic 2151115 
based on the conjecture of certain western historians that 
the advent of human society on earth dates back to a few 
thousands of years and not to many hundreds of ages Hence 
they have finished their accounts of the rise and growth etc 
of the Aryan peoples measured in terms of two or three 
thousand years or in limited hundreds of yeais But this 
is then old story Such was their belief at the time when 
researches into Earth’s history were in their beginnings 
and infancy But today with the growth of knowledge of 
history, that hind of belief has generally undergone change. 
Again it was at the trme when Physical Science was coming 
into its own and Mate1ialism held sway over the intellec- 
tuals of the West that they desired to know of the social 
customs and ideas of ancient Indians through an enquiry 
11170 the meaning of the Vedas And they constructed ac- 
counts of the history and society of Vedic India, through a 
consideration of the history of various human aggregates 
and their religious institutions and comparative philology 
and drawing upon their own conjectures to the necessary 
extent Such being their innate culture and competence it 
is not surprising that they should say the Ruishis of the 
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Veda are generally common o1 ptimitive people, then 
poetry childish and their Gods products of imagimation and 
wonder on seeing the operation of Nature It is true, how- 
ever, that the basis of materials available to them at the 
commencement of their study of the Vedas was not ade- 
quate Their conclusions referred to earlier, regarding the 
rise, growth, social customs and laws of human society are 
now stale and for the most part without substance (lit sap) 
Therefore, suffice it to say, a fresh and exhaustive enquiry 
mto the Vedas 1s called fo and 1౬ doubtless, demands every 
bit of labour of thought and active interest on the pait of 
the seekeis of knowledge 

Let us leave the effusions (lit lustre or play) of western 
scholarship at that It would not be a mus-statement to 
say that the method of Vedic study of their Indian followers 
trained in the new tradition, 15 not yet materially different 
There are certainly many amongst us, who are brilliant, 
endowed with genius, scholars who would walk m the 
straightforward path, engaged in various fields of hnow- 
ledge, eastern and western, old and new, yet we cannot 
say there are such in the line of Vedic research Even the few 
that are to be found, carry on their labours with firm belief 
in the aforesaid outmoded conclusions of western 5८101215; 
with no striking results If there be any notable results they 
are 11 matters of detail and in the discovery of facts of 
subsidiary importance Essentially it 1s the same western 
outlook, the very path fashioned by them, the very same 
conjectural conclusions regaiding the social custom and 
religion of the Vedic Rishis, and it 1s the same convention 
that has started from them that has won a place of honour 
(or respectability) Leaning on all this our modern scholars 
undertake their study of the Vedic Mantras, the word, its 
meaning and the history of the Veda And as decisively 
taught by them (scholars of the West) the Vedic Rishis are 
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mostly barbaric, gross minds asciibing divinity to Nature, 
elements of Fire, Wind Sun, Rain and others, their poetry 
is product of almost childish imagination These Rishis are 
struck with wonder everv day at the sight of the dawn, 
though the Sun rises everyday, at the very thought of the 
night these Rishis are overcome with fear Such are the ideas 
generally associated with Vedic research even today We 
shall illustrate by means of an example It has now become 
a respectable convention with all scholars who adopt the 
modern method for mvestigation into the meaning of the 
Vedas to extol the beauty of Vedic poetry And there too, 
the hymns to Ushas though cited before by western scholais, 
are again and again quoted bv them with the idea that 
matters of felicity bear repetition Though there are many 
hymns in the Veda of poetic excellence, the hymns to 
Ushas are specially so We do not dispute the statement 
But the sense of the pretty hymns thus described as given 
by these scholars, in consonance with Sayana’s commentary 
17) places, 15 not commensurate with and does not add to 
that adulation On the other hand it verily establishes 
that these poets 216 immature minds, delighting fast in 
every day happenings and at times with their face adorned 
with the 02001165 of imbeciles 

When Rishi Rahugana Gotama lauds the deity in grati- 
tude and joyous esultation, ““We have crossed over to the 
other shore of darkness’ (RV I 92 6), according to the line of 
interpretation of the Vedic scholars the meaning 1s to be 
taken literaily, by the crossing of the shore of darkness, 
it 15 not the end of ignorance that 1s meant but only the 
daily awakening, at the passing of the night, that 1s sung 
The all-pervasive dark night, peopled with ghosts, spirits 
and pisdcas imdeed struck terror into these tapasvins 
celebrated as Rishis And there 1s another curiosity Sitting 
down for the sacrifice, the Rishis pray for sunrise again 
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when the sun has already arisen! Verily they believed that 
the sun 10se and asscended the shies, bv the strength of their 
prayers and the potency of the Vedic chanting Such an 
ignorant belief, unthinkable even among the common 
folk, mav perhaps be conceded, but could it be that they 
did not know that dawn follows the passing of the night, 
it grows into the day and with the end of the day there 
follows the night? It is hardly possible to say they did not, 
especially in the face of such riks as ‘“The actions of the 
Gods undeviating’’, ‘It (dawn) follows well the path of 
the Truth” (1 124 2,3) Such are the incoherent prattles 
that would be imputed to the seeis of the Riks if we were 
to follow modern Indian Vedic scholars, trained in 
the western traditions of scholarship, in their mode of 
understanding the Mantras 

However, 1f we look mto the Vedas with discrimination 
and deliberative thought keeping in mind the ancient trad1- 
tion, that has come down the ages, regarding the Mantras of 
the Veda and great Rishis, seers of the Riks, the mist (ht 
delusion) would instantly clear 1t would be manifest that 
the Vedic hymns are not babbling poetry of childish fancy 
and that the seers of the Mantras are poets who hear the truth, 
satyasrutah If we follow the line shown by Sri Aurobindo, 
there 1s surely a double advantage The incongruent 
prattle foisted on the Mantras vamishes And difficulties 
and ambiguities i many of the Mantras are resolved. 
That is a negative gain And positively 16 1s this we gain 
17 knowledge of the spiritual eminence of the Seers, the 
mystic vision embedded in the hymns, the true character 
of the Gods Certain unintelligible portions found in the 
Upanishads become clear And lastly, we find justification 
for the authoritative statements made in the respective 
texts that the Vedas are the root of the Puranas, historical 
legends, Tantras and other scriptures and the elaboration 


Ze RIG-BHASHVA BHUMIRA [Sans Text, p 16° 


of the substance of the Vedas their main function Thus 
the conclusions regarding the Vedas, following from the 
viewpoint of western scholars, vitiated by false conjectures 
and without basis are to be 1ightly rejected The argument 
that Sri Aurobindo’s mystic interpretation of the Vedas 
can not be allowed to stand as it 1s opposed to the conclu- 
sions of hfelong scholars of Vedic study has now been met 

Then we shall consider and answer the second objection 
It is held that the esoteric interpretation 1s to be rejected 
as it 1s against the traditional interpretation of Sayana Is 
it that Sayana’s commentary on the Mantras starts on the 
basis of some tradition handed down from beginningless 
time? Or 1९ it that Sayana himself by means of his com- 
mentary on the Vedas commenced a new or a renovated 
tradition for the study of the Mantras? The question 
arises from the mention of the term tradition For this 
commentator maintains in his exegesis of the Mantras, 
mostly the tradition which proclaims the ritualistic purpose 
of the Vedas At times he upholds the Puranic, 42446 
Vedantic or other Sastiaic tradition It 1s not to be denied 
that Sayana girded up his loins to establish the ritualistic 
purpose of the Vedas, through his Commentary on the 
Mantras Hence wherever there 1s a total absence of 
ritualistic association and there 1s evident only the laudation 
of Fndna, Knowledge, Moksa, Liberation, and the Aksara, 
Immutable, he sees its inutility to the ritualists and pro- 
ceeds to explain accordingly Wherever any hymn 1s quoted 
by Yaska and other earlier authors, in praise of Jndna, 
being unable to get over it, Sayana comments on such 
Mantras pointing to the absence of inherent flavour (for 
purposes of ritual) in such Mantras without plam and 
clear meaning, but where the meaning of words 1s plain 
(and clear) he explains, helplessly, in the spiritual context 
and escapes (from the situation) somehow discharging his 
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obligation ‘as commentator) We shall illustrate this by 
taking up an example of the teacher Jaimini’s Sutras 
‘The purpose of the Veda being ritualistic, words which 
do not have that significance aie useless* This clearly 
lays down that the only purpose of the Vedas—known by 
the hallowed term Scripture—is that of Ritual, those that 
do not pertain to that (ritualistic action) are worthless 
The Sutrakaras (authors of the aphorisms) prescribe 
application in rituals even for Mantras famous for their 
eulogy of Jnana, Moksa and the Aksara Thus 1s laid 
down the application (in ritual) of the famous hymn asya 
vamasya of Dirghatamas (RV 1164) “In the Mahavrata 
rite in the hymn of praise to the All-Gods, the recitation of 
72726 Mantras has two parts There the 41 rks beginning 
with asya vdmasya form the first part”? In the preeminently 
ritualistic commentary of Sayana on the first mk of this 
hymn we find at the close the following nes ‘Thus it 1s 
possible to interpret in the spnitual sense in other places 
also Yet we do not write of it for want of inherent flavour 
and fear of swelling the volume Wherever the spiritual 
meaning 1s clear 6 g in the rik dvd suparnd, we shall mention 
it This Mantra 1s commented upon by Yaska (Nirukta 
426)” The spiritual import of the Rik asya vdmasya 1s, of 
course, not obviously clear, but Riks like dvd suparnd, are 
perforce explained in the spiritual sense, as there 15 no 
other way That such a spiritual meaning does not add 
to the coherence (lit inate essence) of Riks which are 
to be commented upon in the ritualistic sense alone, 1s 
clearly Sayana’s opmion In such places he explains 
drawing upon the Vedantic tradition—and that too of a 
section of the Adwaitins,—at tumes upon the Puranic 
legends and on occasions historical incidents Thus with 
all his labour, Sayana does not wholly hold himself to the 
position of the ritualistic Vedist He comments from the 


24 RIG-BHASHYV.! BHUMIFA [Sans Text, pp 17-18 


viewpoint of the historical tradition, unmindful of the 
inconsistencies in his own statements, not showing or per- 
haps not mindful of its contradiction to the doctrine of the 
Purva Mimamsa How 1s it posstble—in the face of the 
Sutras of Jaimim1 purporting to establish the eternality of 
the letters of the Vedic Mantra—to lean on the support 
of historical occurrences (apparent in the Vedas) without 
resorting to the figurative or secondary sense? But Sayana 
elucidates their purport accepting narratives of the royal 
sages (or kings and Rishis), battles and other historical 
happenings m the Mantras The Riks of the well-known 
hymn. of the curse and counter-curse of Vishwamitra-cum- 
Vasishtha are an instance to the point Or from hundreds 
of instances we shall quote just one line of Sayana’s com- 
mentary following the sthdlipulaka-nydya (20) Commenting 
on the Rik, ‘‘We sons of Rahugana have uttered the word 
of sweetness to Agni, we offer to him our obeisances with 
radiant prayers” (1785), Sayana says “The Rishi con- 
cludes his laudation by means of this Rik, we Gotamas, 
sons of Rahugana etc”? Here the doctrine of the non- 
human origin of the Vedas is certainly struck at the roots 
And this very commentator has given us a commentary 
expounding the meaning of the Veda accepting the position 
of the exponents of the Purva Mimamsa doctrine who hold 
fast to the eternality of the Vedas! 

Let us then examine what 1s the tradition that Sayana 
stands upon It 1s indeed a jumble of traditions There 15 
no doubt that the ritualistic tradition was there current 
for a long time before Sayana himself But there 1s no 
shadow of doubt that there were other very ancient tradi- 
tions regarding the interpretations of the Veda Yaska has 
referred to a number of viewpoints e.g naturalistic inter- 
preters, those that sought knowledge as related to the 
Gods, advocates of spiritual knowledge, historians, ritualists, 
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etymologists and others We learn from the Nuirukta of 
Yaska that knowledge of three kinds 1s obtained from the 
Vedas viz knowledge of sacrifice, of Gods and the spiritual 
knowledge Yaska holds that the meaning of the Mantras 
15 not ritualistic alone We shall establish this (point) later 
on with due authority This much 1s to be noted here It 
cannot be gainsaid that the Veda Bhashya of Sayana has 
been written definitely after looking into works lke the 
Nirukta and the Brihad Devata Though this commentator 
refers to the Niruktakara (Yaska), he does not note, does not 
make mention of Yaska’s observation that the secret of the 
Mantra or that of the deities does not reveal itself to one who 
is devoid of spiritual austerities, acceptance (and mentioning) 
of such statement 15 not necessary for the ritualistic com- 
mentary—this 1s clear Thus Sayana’s Veda Bhashya ec- 
lipsed the ancient tradition that the Veda is the treasure 
contaming the secrets of the Gods and spiritual truths etc 
Sayana Bhashya itself gave rise to the new tradition (that all 
the Riks pertain to sacrifice and ritual), and this has resulted 
in the universal belief that all Riks are meant for ritual action. 
Though the ritualistic theory regarding the Mantras arose 
from the Brahmanas, ancient scholars were well aware that 
there had been for long the spiritual and mystic interpreta- 
tion of the Mantras That 15 how the tradition of sanctity, 
potency, adoration etc of the Mantra spoken of as a Person 
—the Veda Purusa—came to be established among the 
cultured classes of ancient India, 111 the Puranas and histories, 
10. the writings of great souls who had realised the higher 
Truth None before Sayana has given a complete com- 
mentary on the Vedas No such writing is heard of, at any 
rate none 15 found Even if there was any written, it 1s found 
only in parts, or perhaps 1t was done only in part Sayana 
justified (lit supported) the 11tualistic purpose (tradition) 
of the Vedas by laying out his commentary, with gigantic 
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labour, on all the four Samhuitas of the Vedas along with 
ther Brahmanas and Aranyakas No wonder, hence, his 
commentary on the four Vedas has a compelling mfluence 
over the entire world of scholars But for the exponent of 
the opposite view to say that this tradition of Sayana 1s the 
only ancient tradition for the interpretation of the Veda, 1s 
to belie facts This 1s enough (for the second objection) 
And last, we come to the third and puerile objection viz 
the esoteric theory of the Veda 1s to be rejected as it 1s 
opposed to the doctrine of the Mimamsakas—the standard 
authority on the study of the Vedas We have set out to 
study the purport of the hymns of the Rig Veda Samhita, 
hence our subject 1s enquiry into the meaning of the 
Mantras, not of the passages of Brahmanas where specialists 
in the Purva Mimamsa may well be the authouity It 15 
because the explanation of the Mantras given in the Brah- 
manas 216 helpful for ntual that Sayana first commented 
upon the Brahmanas and then commenced to explain the 
, Mantras accordingly He observes at the beginning of the 
Bhashya “Because of its usefulness in commenting upon 
the Mantras, we have first commented upon the Brahmana 
along with the Aranyaka section, so that the Samhita 
consisting of the Mantras can be explained then and there 
with citations from the Brahmanas”’ Now the statement 
is easily understandable that our conclusion 1s opposed to 
the Sayanic tradition But nowhere do we hear that the 
Mimamsakas wrote commentaries on the Mantra Samhita, 
nor is there any need for it Taking passages from the 
Brahmanas and the apposite ones from the Smritis, the 
Mimamsakas have hewn excellent path for determining 
the meaning of these passages Their main object 1s study 
of Dharma, not enquiry mto the meaning of the Mantras 
That is why the Veda Samhita has not been commented 
upon or sought to be so done, by any of the teachers of the 
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Purva Mimamsa Jaimmi the author of the Mimamsa 
Sutras has not made any study of the interpretation of the 
Mantras, nor has Shabaraswam1 his commentator nor Bhatta 
Kumarila, not to speak of later Mimamsakas who have not 
paid thought to 1t We leave this at that here since we shall 
have occasion later to say something about the doctrine of 
Mimamsakas Suffice it to sav that the regard or compe- 
tency of the Mimamsakas (whose field 1s to enquire into 
Dharma) for entry into the study of the Mantras 1s akin to 
hare’s horn (21) (corresponding to mare’s nest) This answers 
to the last objection, ill-conceived, though attractive 
Before proceeding to present our thesis we would draw 
attention to the merits and demerits of Sayana’s Bhashya 
and to the fact that to students of the Vedas Sayana 1s not 
merely very useful but mdispensable Savana commented 
upon the Vedas drawing upon the cream churned out from 
the scholarship of various groups of erudites from many 
countries of the Indian continent, for getting at the essence 
of the Vedic rmport Undoubtedly this has been of great 
service to all students of the Vedic knowledge in subsequent 
times Many are the invaluable topics dealt with im the 
course of this commentary on the Mantras of the Samhitas 
along with their Pada Paiha—citations from ancient texts of 
authority, various traditional accounts, lexicons, meaning 
of the words and Mantras of the hymns (severally and col- 
lectively), at times the possibility of other meaning, metre, 
grammar, accent, and etymological derivation of the words 
of the Mantras. It is because all these are happily there in 
the Bhashya of Sayana that any enquiry into its import, 
its merits and defects 1s at all possible Sayana’s Bhashya 
itself could not have been there were it not for the 
fact that the Samhitas along with the Pada Patha were com- 
mitted to memory and thus preserved by votaries of the Vedic 
learning and chanting, even though they may have been 
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ignoiant of its impoit Even so, but for the Bhashya of 
Savana our entue Vedic literature would have been an impe- 
netrable mass of darkness and even the scrutiny of the nei 
meaning of the Vedas 1181 41 possible Hence, suffice 1४ to say 
that its superb usefulness deserves to be admured with 
giatitude for its general helpfulness in considering the 
Mantra, Pada Patha, derivations of wo1d-forms, syntax of 
sentences But the line adopted in this commentary set to 
establish firmly the supremacy of sacrificial rites, for ex- 
plaining, from the uttualistic standpoint, Mantras whose 
secret sense 15 apparent, or veiled, 1s highly vulnerable, not 
straight, unnecessary even for 1ts own purpose This will 
be clear now and again in the course of our consideration 
of the meaning of the Mantras Even this 1s a negligible 
blemish compared with the achievement of Sayana’s 
herculean labour (22) (lit Bhagiratha’s effort) in giving the 
import of the Veda Mantias And what 1s the nature of 
that import? It 1s that all the Mantras are primarily meant to 
be used in ritual, that 1s to say, it 1s their subservience to 
ritual, therefore the supremacy of ritual that 15 established, 
And the result? The ancient tradition regarding the Vedas 
1s false, the very basis of the sanctity of the Veda 1s uprooted, 
and the universal faith m the Vedas as the repository of 
many truths, spiritual austerities and mystical knowledge, 
about the character and realisation of Gods 1s rendered 
useless All the message (Jit story or account) proclaimed 
by the Nigamas (Vedas), Agamas (Tantra), Puranas and 
legendary history that the most mystic and divine know- 
ledge and occult disciplines are rooted in the Veda becomes 
a colossal myth (lit fanciful song) What promotes spiritual 
welfare 1s not to be looked for here, that 1s to be found in the 
Upanishads knawn as the Vedanta, In the Veda proper 
consisting of Mantras, 1t 15 the aide to ritual that 15 to be 
noted, by which 1s attamed the fruit of various kinds of 
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wealth, strength, progeny, animals, cows and horses and 
otheis, nourishment, contentment, gold, seivants, victory, 
elimination of the enemy and capture of his treasure, destruc- 
tion of rivals that cavil, and the like And if modern scholars, 
on the strength of the commentary of Mantras by Savana, 
hold that the sacrifice yielding such fruits 1s laid down in 
the Vedas and proceed to adjudge (lit decide) the 
ancient Rishis to be primitive unrefined men, how can it 
be said to be unfair? Sayana concedes, to a limited extent, 
the presence of spiritual truth in the Mantras, he has 
reverence for the great sages, positive belief in the existence 
of deities and in the sacredness and potency of the Mantras 
Even though this 1s a fact, yet, the western scholars—them- 
serves outside the pale of the Vedic creed—and their loyal 
disciples among modern Indians show magnanimity in 
forgiving Sayana the commentator for the grievous error 
that his intelligence was characteristically led by trust in 
(the ideas or words of) others aforesaid (Yaska etc ), for 
after all he shared the superstitious beliefs of his age And 
thisisno wonder For Sayana in giving a complete commen- 
tary on the Vedas has rendered a great service They have 
drawn from it as much material as they would for then own 
conjectural theories However, some of the ancients main- 
tain, without any embarrassment, thought or hesitation (fear) 
that the heart of the message (import) of the Vedas contained 
in that vast collection of more than a thousand hymns and 
ten thousand Mantras 15 simp.y sacrificial ritual culminating 
im the fruit of happiness, enjoyment, and wealth, intense 
life of the senses (lit animal life), egoistic and selfish propul- 
sion and advancement (lit desire and nourishment). Such 
being their view, the doctrine of the Purva Mimamsa, 1t is 
no wonder that its ignorant adherents are censured in the 
Bhagavad-Gita even though 1६ proclaims the glory o° the 
supremacy of the Veda | 
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11 19 1 who am to be known by all the Vedas, 
I who am the creator of the V edanta and myself the 
knower of the Vedas. 


Now we will state our position in brief The subject of 
our enquiry here 1s the Rig Veda The place of other 
Vedas 1s considered elsewhere The Mantras have a secret 
meaning And it is this alone that 1s the nner and supreme 
meaning of the Vedic hymns and the Vedic sacrifice It 
follows that the meaning given by Sayana 1s accepted by us 
as the exoteric sense It may be that his explanation of a 
term, or a line or Rik 1s not useful even for his own purpose 
or necessary, 1t may also be that the meanings forced out in 
some places are incoherent We shall point out such ins- 
tances as occasion arises But all this we would ignore Even 
though, in details, there are inconsistencies in the meanings 
given, we accept his mterpretation on the whole as giving 
the exoteric side of the Vedic worship and deities etc in 
accordance with 1t The ములు meaning of the Mantras 
15 hidden while the outer sense stands as its cloak The age of 
the seers of the Mantras is far anterior to that of the 
Brahmanas along with the Aranyakas The Rig Veda 1s a 
treasury that contais secrets of these knoweis of mystic 
knowledge, concealed in veiled speech And it 1s only 
the collection of these hymns of Riks that we term the Rig 
Veda Samhita. Again it must be noted that these hymns are 
not poetical compositions of the kind famihar to us On the 
other hand, these Riks bear the ages-old designation manira- 
perceptions vouchsafed in revelation and inspiration to the 
{२151115 who had direct perception of Dharma The Mantras 
are reputed to be fruitful, endowed with power because of 
the splendid source of their coming to light (lit glory of 
their manifestation) as word and meaning and because 
of the charactetistic vibration in (their) resonance We 
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accept what the teachers of old have held viz that the 
Mantra isan uncommon means for the seer of the Mantra, 
and for others, to attain the purposes of life We said earlier 
that the meanmg of these Mantras 1s twofold The 2006 
which 1s the psychological or spiritual, 18 in reality the true 
meaning This secret was known to the Rishis and to their 
disciples who were initiated by the great Rishis and instructed 
im the inner sacrifice through disciplines of mne: puri- 
fication etc Consecrating all of themselves to the Gods and 
1eceiving their gifts in return, by their progression into the 
summuts of the spirit they obtained the riches (of knowledge) 
that pertain to the worlds and those that relate to the Gods 

The other meaning, gross and external, 1s for the sake of 
common men, useful in ceremontal sacrifices performed to 
propitiate the Gods Thus the word used in the Mantras 
has a double meaning And this device was a necessity 
for preserving the secret knowledge etc in the Veda from 
the unfit The secret meaning was guarded under veil in 
orde: to save the unripe, raw and common men from dangers 
of ignorance or mususe. How else, indeed, can the im- 
mature, weak and common people without spiritual en- 
deavour be fit for the life of the soul and for the journey 
of bodily hfe dedicated to the Gods? 

It must be, however, noted that though the use of words 
with double meaning was deliberate it was effortless and 
natural It 1s no contradiction to say that this deliberate 
arrangement of the use of words was achieved naturally 
and without effort There need be no doubt in this regard. 
Here let us look into the form, origin and growth of language 
of primeval times Even though according to Patanjah, 
the author of Mahabhashya, words are taken to have a 
fourfold currency and con-equently the word 1s understood 
to refer to the jdt, class, Arid, action, guna, quality and 
dravya, substance or only jdfi, class, yet 1t should be noted that 
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human speech in the ancient times was not arbitrarily 
conventional in driving home the meaning Some hold that 
this convention of a particular fixed relation between the 
word and its meaning 15 the will of God This view says in 
effect of this word this alone 1s the fixed meaning That the 
relation between word and meaning 15 fixed is a fact of 
every day experience, universally accepted and hence to 
be admitted, still 1t cannot be said that the elders or their 
leaders together decided that such shall be the meaning of 
such a word and the convention thus made has come down 
the ages Whether the ages-old convention 1s taken as the 
wul of God or the decision of elders, the unreasonableness 
15 obvious either way, as sanketa, relation between word and 
meaning cannot be a matter of unbridled and arbitrary 
choice It 1s only by usage that the convention of fixed 
relation of word-meaning gets established The word go, 
cow, signifies by convention, the object in the form of the 
lap, tail, hoof, hump and horn Nobody has made any 
such rule that the word go must be used in this particular 
sense— a rule according to which it would be possible to 
say, the convention is established. There could be no 
objection whatever to the statement that convention 1s 
established by usage It 18 a legitimate question to ask 
how did words come to be established by usage in parti- 
cular senses? Ridht means constant and settled usage When 
the trodden track comes to be known by sheer habit, a 
fixity of relation must be understood to be the same as 
abundance of usage. 

How then does a fixed particular use get currency and 
what 1s the basis of this fixed use? The answer to this ques- 
tion depends on a knowledge of the original nature of human 
speech (lit words) Human speech 1s the expression of 
nervous response to the experience of objects of outward 
senses as well as of subtle (inner) senses through the fric- 
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tion (it chutning) generated by the contact of the fire- 
principle and vital air in the body, this (speech) 1s received 
by the auditory organ giving rise to an understanding of 
the meaning In the beginning, in the olden times, human 
speech was not conventional Originally, human speech 
was simply the vibratory response of the nervous being, 
articulating itself in vocal sound, to the perceptual and 
objective experiences in the case of uncultivated men and 
to the inner, intimate vision, audition and other experiences 
in that of the great sages Whenever any experience 18 
undergone, be it internal or external, the 1ecerving intelli- 
gence—in the heart, in the case of refined men, in the case 
of the unregenerate, of purely nervous being, induces a res- 
ponsive manifestation which gets formulated in letters like 
a 4 etc. constituting human speech Unlike in the later 
ages, there was no intellectual convention in those early 
ages that such a word has such a meaning Luke the six- 
fold modification (22a) ofa creature in coming to birth, living 
etc which 1s a fact of universal acceptance, the convention 
arising from a definite word-sense relation gets established 
m the course of the birth and growth etc of language 
Linguistic scholars would easily follow this subtle reasoning 
We shall state here in brief relevant portions of what we have 
said elsewhere while expounding the doctrme of Sphota 
In the Vedic age the word was full of vital vigour and in 
gaiming currency conveyed its characteristic class, quality 
etc , yet all the while retaining its root meanmg The many 
words having the same meaning, and one word having 
several meanings depending on the context of the use of 
the word are accomplished facts because of the derivative 
significance of words Hence they speak of the multi-signi- 
ficance of roots. Practical convenience 1s secured when the 
meaning of words 18 restricted by reference to ‘conjunction, 
disjunction, association, opposition, context etc’ (23) as 
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laid down in the regulating laws of Rhetoiic—a dictum 
whose origin 1s to be traced to the Veda Even though a 
certain convention came to apply to Vedic words by reason 
of their usage, still their derivative significance was not 
only not suppressed, but itself has stood as lhife-principle 
of the word Again, while there are hundieds of roots in 
the sense of movement, 111 fact each signifies its charac- 
teristic quality (of movement) For instance in current 
Sanskut usage we say ‘‘Feed the Brahmin, graze the cow”, 
and do not say indiscriminately “‘Graze the Brahmin, feed 
the cow’, under the plea that both car and bhw, graze 
and feed, have the same root-significance There 1s thus a 
particularity in the use of words It 1s true that the subtlety 
of difference among Vedic words having the same root- 
significance 1s almost lost We have to discover such terms 
by a careful examination of many places (where they occur) 
1€ by a diligent extensive enquiry, as much as we could 
get them The element of secret lies in the fact that Vedic 
words are primarily derivative though they have acquired 
a certain conventional sense which makes (lmguistic) 
transaction easy Though terms hke Agni, India mdicate 
particular Gods by convention, they are used m many 
places as adjectives to denote their qualities Expressions 
like angirastama, most angiras, indraiama most Indra, denote 
the derivative nature of words Even those which are 
appellative by convention, indicate qualitative speciality. 
And it 1s such a state (in the development) of Vedic language 
that led in later ages to the profusion of double-eniendre m 
Sanskrit language Generally words in the Veda carry, 
effortlessly, double or multifold meaning. But in Sanskrit 
language words in pun are used, as a rule, with deliberate- 
ness Thus 1t must be understood that 1t was the original 
state of the language of the Rik Samhita that was favour- 
able to the double inteipretation of the Riks. 
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call the Symbolic age, wheie the entue external universe, 
individually and collectively was regarded as symbolic of 
the mner universe Here the term sankela 1s not used in 
the usual Sastraic sense of vrtiz, the power of words, or in 
the sense of God’s will ordaiming the actual relation of 
word and meaning It is used in the common popular sense 
current in life, in the sense of the relation between ind1- 
cation and the indicated, a relation that 1s generally cog- 
mised by a secondary sense, gaunt 7002 Just as when the 
ancients say ‘life is ghee’, they mean that ghee 1s nourishing, 
similarly 1101865 etc indicate strength and the life That 
will become clear m our elucidation of symbolic signi- 
ficance Thus when it 1s said that to the ancients all objects, 
the whole of the world (their customs, their social conduct 
and communal festivals) were symbols, what 1s meant 13 
this for every object that stands without in gioss form 
there 1५ a corresponding inner truth, and it 1s of this latter 
that the external gross form 1s called the sanketa, symbol 
The symbolic significance however 1s largely arrived at 
by dint of the derivative significance of the Vedic words— 
at చలు through figurative speech and on occasions through 
the specific imagery got (lt known) from a close obsei1va- 
tion of the manner of the Deity’s vision by the Rishis (Man- 
tra-poets) in the Mantras We shall have occasion to deal 
with the system of symbolism in the forthcoming second 
section in 1016 detail 

It has been stated that all that 1s external 1s symbolic of 
the internal Therefore the outer 52611066 also becomes the 
symbol of the inner sacrifice We shall first state the symbolic 
significance of the sacrifice and then enquire into the nature 
of the many worlds, the character and functions of the Gods 
etc according to the established system of symbolism The 
main features of the Sacrifice are four the Yajamana, 
sacrificer, Ritviks, the officiating priests, the offering of 
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wealth and the frurts of the sacrifice Of these, the Yajamana 
is the individual living soul with pe:sonality engaged in 
the sacrifice The Ritviks cairy out the sacrifical functions 
in the right place at the 11ght time and help the Yajamana 
throughout from the beginning to the end of the sacrifice 

The meaning of its component parts 1s apt signifying as it 
does the sacrificers { yastérah means worshippers also) who 
worship, yay, 10 due season, riu There are four orders or 
groups of these Ritviks i the Soma Yaga (worship) viz 

Hotr, Adhvaryu, Udgatr, and Brahma Each of these 
groups has four Ritviks and hence they all total up sixteen 

As there 15 no use here for this detail regarding them (the 
officiating priests) we shall proceed to elucidate the function 
of the main Ritviks, in the imner sense by mentioning the 
significance of the terms (lit word-meaning) applied to 
them The Hotr group 1s the first of the four The Hota 
recites the Riks The summoning of the Gods by means of 
the Riks 1s accomplished by him Hence the Hota 1s the 
same as Summoner, dhvdia By uttering the Riks which 
manifest the divine Word, he brings to proximity the presence 
of the Gods The import 1s clear in the inner sacrifice Such 
a Hota (summoner) 1s no human priest, but a Divine (priest) 

The Brahamanas consider the Divine Being himself to be 
the real priest, purohzta, placed in front The Yajnikas speak 
of the three worlds, Earth, Sky and Heaven, as the sup- 
porters in front, and of Agm, Vayu and Aditya as the 
Purohitas (priests) placed in front So do the followers of 
Aitareya school hold ‘He who knows the three Purohitas 
and three Purodhds (those who are placed and those who 
place in front), that Brahmana 1s the Purohita ” (A Br 8 27). 
The purport bemg that only he who realises that the func- 
tion of the Purohita 1s really of the Gods, 1s fit to be a Puro- 
hita Incidentally this serves also just to ulustrate the fact 
that such profound truths are scattered here and there in 
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ritualistic texts ke the Brahmanas, that 15 why Agni 15 
lauded as ‘the divine Ritvik, Hota in the front’ in the first 
Rik of the Rig Veda of which Madhuchchhandas 1s the 
Seer And it is this Agni who 15 sung hundreds of times in 
the Veda as the Messenger of the Gods, the Immortal in 
the mortals 

The second 1५ the Adhvaryu, taking his stand on the Yayur- 
veda He sees to the performance of the Yajna by means 
of the Yajus, leads the other Ritviks in accordance with 
the Manual of Yajna and it 1s on him, the active and chief 
functionary, that the entire performance of sacrifice rests 
He too 1s God, Matarishwan—Vayu who as the life-breath 
of the world makes all activities possible The inner signi- 
ficance 15 easy to follow It bears on the Life-God Vayu, 
the Adhvaryu, executes im the inner sacrifice all action 
favourable to the activity of the Gods Though the word 
adhvara has come to mean sacrifice, Yayna, yet 10 the Veda 
following the meaning of its component parts—adhvdnam 
rati, gives the path—adhvara 1s described as journey or pil- 
grimage And the diligent Adhvaryu 15 he who desires or 
takes to such an adhvara, journey. Among all the Gods in 
the form of Ritviks, 1t 15 he who carries out all the action in 
the journey—signified by the term Adhvara 

The Udgata chants the Saman He delights the Gods by 
chanting the Saman In the mner sense, he 1s God Aditya 
who reverberates with his chant of music by the Udgitha 
(lit song lofty) pleasing to all the Gods, averts the many 
dangers, harms and lapses from the Yayamana, makes him 
self-restored and leads him on to Immortality, Truth, 
Ananda The last 1s Brahma. He 15 the witness of the entire 
sacrificial ceremony, gives his sanction for the commence- 
ment of the ritual, gives the word of assent, OM (O yes) at 
the appropriate moment and place, moves not from his 
seat and always silent he guards the sacrifice, to the very 
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end of its ceremony, against every sin of omission or com- 
mission, of deficiency or excess of Mantra and action 111. the 
ritual Such in brief is the function of the Ritvik Brahma 
The inner sense 1s obvious, the symbolic meaning 1s un- 
veiled and clear He 1s the God of the Mantras and in the 
Veda the Mantra is known as Brahma Hence Brahmanas- 
pati 1s the deity presiding over the Mantra The causal 
material of all metrical Mantra 1s pranava, known by the 
syllable OM, the word of assent That manifests the original 
Word which 1s the source of all Mantra So 11 18 Brahmanas- 
pati the deity presiding over the Mantras of all Deities 
which depend upon the aforesaid Pranava, that sanctions 
in supreme silence the inner Yajna of the Yajamana 
by a single syllable, at the beginning, at the end, all 
throughout 

Now the substances (of offermgs) also are to be under- 
stood as symbolic Just as the derivation of the names of 
Ritviks gives us their symbolic meaning of Gods etc im the 
inner Yajna, so also substances that are offered to the Gods 
in the ritual, even things like ghee belonging to the Yayamana 
are symbolic and they are to be so grasped following the 
meaning of the component parts of the terms The term 
go means both cow and ray Hence gavya, yield of the cow, 
stands for brilhant hght idicatmg knowledge Gavya, 
ghrta, clarified butter, havs, offering and the hike are thus to 
be taken as offerings to the Gods which intimately belong 
to the Yajamana GArta clarified butter, gharma, heat, 
ghrnt, ray—all these terms are derived from common roots 
meaning heat, briluance Ghria 1s the brilliance of an mner 
grace The verb juhot signifies both grving and eating. 
What 1s given by the Yayamana to the Gods and eaten by 
Agni, the mouth of the Gods, the first-born, Immortal among 
the mortals, that 1s havis, offering, that 1s havah, mvocation 
The other substances offered to the Gods are also outwardly 
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svmbolic of knowledge, action, happiness and enjoyment 
along with their means acquired by the Yayamana 

Similarly fruits (of the offering) also are to be known in 
their symbolic sense Cows and horses are constantly 
hymned as fruits of sacrifice The cow symbolises Illumina- 
tion in the form of Light and the horse, a designation of 
strength (symbolises) the capacity or power of active force 
There are other Vedic terms used in the symbolic sense 
The illustrations we have given are enough to bring home 
that the entire Yajna, with all its limbs, 1s to be understood 
in the symbolic sense And be it noted, this 1s supported 
by the derivative significance of words of the Vedic hymns 
There are some other words which apparently are only 
psychological terms The gross external meaning hardly 
fits in with the ritualistic interpretation of the Mantras in 
many places But the words are consistently applicable 
throughout in their esoteric sense, as we shall show further 
on 

This m brief 1s the Vedic symbolism concerning the Yajna 
We shall proceed to the system of the worlds in the symbol- 
ism First there are the worlds denoted by the three vydh- 
riis, Bhih, Bhuvah and Suvah Bhih 15 the earth, Bhuvah 1s 
the mid-region (antarsksa) and Suvah otherwise called 
Svarga 15 the heaven (dyauh) Beyond that 1s regarded the 
fourth vydhrta—the vast world of Light, Mahas And still 
higher there are three vydhriis, Jana, Tapas and Satya 
signifying the three uncreate worlds Though the Veda 
refers to the seven-principles of Existence or whatever 
Substance exists, the seven principles of Cosmic order, 
the sevenfold Existence, Consciousness, Force or Conscious- 
ness-Force, worlds or guardians of the worlds, the seven 
hills, seven rivers, seven sisters, seven rays and seven Rishis, 
still 1t constantly speaks of the first three worlds, denoted 
by the triple vydhrti, Bhih etc. and thew Gods. And that 1s 
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so because the three worlds, earth etc, are what con- 
cern us primarily, nearer to us relatively speaking, in view of 
the higher worlds And this triple world 1 termed as the 
apardrdha, lower half That 1s why more Riks are devoted 
to Agni who 18 the nearest and who presides over the Earth 
And most Riks laud Indra the Lord of all the Gods of this 
triple world Beyond these worlds and their Gods, effulgent 
in the supreme pardrdha, upper half, is the Surya, Sun— 
celebrated in the Vedas as the One God of all the Gods and 
of all the worlds, to attain him 1s all fapas (austerity) under- 
taken, all sacrifice offered Yet Riks devoted tc such a God, 
Lord Savitr, are but few in number It 1s only the Gods 
of our triple world that are the maim hosts in the Sacrifice 

This division of the triple world, the Earth, Mid-region 
and the Heaven, comes down from (the perception of) the 
Rishis And this outer triple world, 1६ must be noted, 1s 
symbolic of its corresponding inner triple This world— 
Bhih, earth, of the physical senses, 1s the symbol of the 
plane of the gross physica] consciousness in the waking state 
known as annamaya Dyauh, Weaven, 15 the symbol of the 
consciousness where 1s dominant the Pure Mind with an 
existence of its own independent of the outer world In 
between the (aforesaid) Heaven and Earth, the muid- 
region. antartksa called Bhuvah symbolises Prana, the principle 
of Life-force pregnant with consciousness linking the physical 
with the mental Consciousness (© Matter and Mund, 
Earth and Heaven) Thus the three worlds, denoted by the 
triple 07/77 of Bhih, Bhuvah and Suvah, are the manifesta- 
tions of the principles of matter, [ट and mind in the macro- 
cosm and the microcosm Such in brief is the statement 
in essence of the symbolism of the world-order. 

Now about the Gods The many kinds of play of forces 
observed in Nature, whether within ourselves or without in 
the Cosmos, executing the functions like creation etc, are all 


10 


42 RIG-BHASHYA BHUMIKA [Sans Text, pp 29-30 


the workings of the Gods In other words the Gods 216 spe- 
cial Powers in creation On the exoteric side, Indra 1s the 
God of rain, his companions Mazuts, the storm-gods of the 
Wind, Surya the solar orb, Ushas the Dawn and Agni the 
third element of heat and light among the five elements 
So runs the common belief There are other Gods also whose 
forms are spoken of though they are dubious, for instance 
the identification of Mitra and Varuna as Day and Night 
But on the esoteric side, the functions of these Gods which 
216 spiritual in character eg special urge, nourishment, 
enlightenment etc can be followed from the derivations of 
their appellations Also when we examine the many legends 
narrated then and there in the Hymns im their figurative 
and allegorical and secondary meaning, their real nature 
and functions will become clear to us That all the Gods 
are names of the one Supreme God, 1s not open to dispute 
But they arenot mere names, they are powers and person- 
alities of the Supreme God To the common ignorant 
mind Agni may mean simply the elemental fire, the physical 
substance of hight and heat m Nature Or, he 1s the sacrrfi- 
cial fire, a superhuman personage, one of the benefactors 
of the Yajamana, m whose favour lie the objects of enjoy- 
ment like cows, horses, progeny, food, fame, women, gold 
and the rest But to the initiate of the inner sacrifice, aware 
of the esoteric sense, the name Agni carries with it the deri- 
vative significance of brilliance and force He 1s the first 
among the Gods to be awakened in us His personality 15 
known to us from the hymns Hes the puro-hita, who staying 
in front leads us ahead He 1s the messenger of the Gods 
going ahead along the path, by him we can arrive at the 
Gods 111 their respective stations He 1s the face of the Gods, 
and it 1s the face that 1s seen first the other deities, limbs of 
the supreme One stand behind Hence it 1s through Agni 
that the ‘all-gods’ are reached He 1s the mouth of the Gods 
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and the Gods accept all our offerings thiough this mouth 
He 1s the seeing Divine Will in the heart He stands there 
as the Intelligence with resolute Will (characterised by ceiti- 
tude) Lodged in the cave of the heart he 1s the direct dele- 
gate of all the Gods When awakened from sleep the Flame 
shoots upwards, he takes upon himself all the burden of 
whatever 1s to be done by the Yayamana and reaches to the 
Gods their respective shares of all that 15 offered to them 
This 1s to be noted all that is—macrocosmic or microcosmic 
—1s under the contiol of the Gods, belongs to the Gods All 
that exists in us, separately and intermingled—Mind, Life, 
Matter (body) mcluding any combination of their elements 
with their causal material provided by the Cosmos and 
included in 11, are under the control of the Gods who are 
the Cosmic Powers, the Functionaries Hence all that 15 
offered by the Yayamana—knowledge, skill in works, means 
of enjoyment etc —1s really offered to the Gods, as belonging 
to them, for no part whatever belongs in fact to the Yaja- 
mana, the whole universe itself bemg the property of the 
Gods Thus in the end the Yayamana offers his own self 
The Brahmanas also speak of the Yayamana, at trmes, as the 
yiipa, sacrificial post Even the animal to be sacrificed 15 
referred to as substitute for the Yajamana There are pas- 
sages to be found in the Brahmanas which state that the 
Yajyamana redeems his own self by the sacrifice to all the 
Gods Thus say the Aitareyins “The Yajamana 15 the 
22/04 He 15 the stone or rock Agni is the womb of the 
Gods Born of the offerings made through Agni, the womb 
of the Gods, the Yayamana with body of gold rises upwards 
to the world of Heaven” (Ait Br 263) The Kaushitakins 
also say ‘‘He who sacrifices attains the mouth of Agni and 
Soma, sacrificing, on the fasting day, the animal for Agni 
and Soma, he redeems his self. Thus redeeming himself, 
free from obligation, he carries on the sacrifice.” (10 3) 
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Simularl, reads the Aitareya Biahmana ‘He who sactifices 
offers himself to all the Gods, Agniis 211 the Gods” (2 6 3) 

Such 1s Agni, the messenger cf all the Gods, the mouth 
through which they partake of their shares in the offerings 
at the Sacrifice At first, finding his buth in the Yajamana 
and placed in the \anguard of the sacrifice—the leader, the 
eternal Son (Kumazia) of the supreme Lord, the Flame of 
aspiration that 11565 in the heat of all creatures, he the Agni 
flames upward and thither leads the Yajamana So do India, 
Mitra, Varuna, Soma, Ashvins, Maruts, Ribhus and the 
othe: Gods duly carry out their respective functions in place 
according to the authority vested m them of the One 
supreme God, Savitr, of Him these Gods are many names and 
are like limbs distinct and clear, personalities of the Imper- 
sonal We shall take up some of these by way of dlustration 
If Agni as the Divine Will in the heart, seven-tongued, 
having authority over the seven stations, Immortal among 
the mortals, ever-moving, the Guest, starting from our 
earth-plane ascends the Heaven, Indra the Lord of the 
heaven, mighty Power of the Gods, presiding over the divine 
Mind, descends with his hghtnings, showers the sump- 
tuously lnfe-giving rains, destroys, as the Hero, the Asuras 
like Vritra that cover and obstruct all life and light, un- 
veils and releases truths that are covered and imprisoned 
and causes the realisation (lit direct perception) of the 
Sun, the Lord of the Supreme Truth 

Soma 18 the Deity presiding over Rasa, the essential de- 
light, the Lord of Immortal Beatitude The Gods betake 
themselves to the sap of delight that 1s the essential element 
of all bemgs in creation—the nectar by which they attain 
immortality That 1s why the Yajamana extracts the rasa 
and offers it to the Gods whose food is amrta, nectar, the 
essence, the rasa of all his knowledge, dynamism and vitality, 
indicated by the term Soma And this immortal delight 
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known as Soma becomes the food of the Gods The eater 
of the food, be 16 noted, 1s of course the Agni, the mouth of 
all the Gods Thus it 1s said, appropriately, in the Brah- 
manas ‘Soma is the food, Agni is the eater of the food ” 
The hind of passages such as ‘‘Agni 15 all the Gods, Soma 15 
all the Gods’’, 1s clear 1n 1ts import when read in the esoteric 
sense Similarly the othe: Gods Vaiuna as the all-peivading 
Loid 1s dispose: of complete purity and removes all sin 
Mitra 1s the God of Felicity who by his luminous power of 
love and companionship brings about harmony among all 
umpulsions and activities and experiences, inner and outer 
There are othe: Gods and we shall consider then characte- 
ristics in appropriate places The Gods are not only male 
ones, there are female goddesses also celebrated in the 
Veda The Shaktis, Powers of Agni, Indra, Varuna and 
otheis are the goddesses Agnayi, Indrani, Varunani etc 
Besides there are lauded some who 216 Female deities in 
their own 11ght For instance there 1s Aditi the Infinite, 
Creatrix of all 06029, Mother of the Gods, the Prime God- 
dess Also to be noted are Goddesses, Ila, Mahi, Sarasvati, 
Sarama and others The distinction between the Male and 
Female deities lies in యు that the former actuate (cause to 
act), impel and get the work done while the latte: execute 
the works 

We have so far dwelt in brief on the esoteric theme of 
the Vedas based on Symbolism, as applied to the sacrifice, 
the system of the worlds and the Gods Even this too brief 
a sketch, hardly more than a poimter in the direction, 
cannot be complete without quoting—even though in 
substance—a few cardinal passages from Sri Aurobindo 
the seer of the secret of the Veda Here are the statements 
(an translation from Sanskrit) 

What then 1s the substance of the Veda as yielded by 
the esoteric interpretation? 
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This 1s the first, the central teaching the cential aim, 
with which accords all the rest in the Veda, 1s the seeking 
after the attammment of the Truth, Immortality, Light 
There 1s a Truth higher and deeper than the truth of the 
outer existence, there 1५ a Light greater and higher than 
the hght of human understanding which comes by extra- 
ordinary and transhuman sight, hearing There 1s an 
Immortality towards which the human soul has to 11586 We 
have to find our way to that and get into touch with that 
Truth and Immortality We have to be newborn into the 
truth, to grow im it, to ascend in spirit into the Woild of 
Truth and live init Such a realisation alone 1s to pass from 
mortality to Immortality, to unite with the supreme Godhead 

Here 1s the second doctrine of the Mystics there 1५ an 
inferior truth of this world because 1t 19 mixed with much 
12100064 There 1s another higher truth, the Home of 
Truth—“‘The Truth, the Right, the Vast” as described 
(taught) in the Mantras True knowledge there 1s termed 
rta-cut, Truth-Consciousness And there are other worlds But 
the highest 1s the Would of Truth and Light This is the 
World celebrated as the Svar, the Great Heaven We have 
to find the path therefore to this Great Heaven 

And this is the substance of the third Doctrine 

In the world-jounney our life 1s a battle-field of the Devas 
and the Asuras, the Gods are the powers of Truth, Light 
and Immortality and the Asuras, the powers of the opposing 
Darkness These are Vritra, Vala, the Panis, the Dasyus 
and their kings We have to call in the aid of the Gods to 
destroy these powers of Darkness who cover the Light 
We have to invoke the Gods in the mner sacrifice by the 
Voice potent with the power of the Mantra To them offering 
of whatever 1s ours is made, recerving all that 1s given by 
them in return, we shall be enabled and competent to ascend 
the path of the goal 
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Finally this 1s the supreme secret of the Vedic Rushis 
at the summit of all the mystic teaching 1s “The One Reality’, 
‘That One’ which later became the central goal of the 
Rishis of the Upanishads, taught with explanation in 
detail. 

This in essence is the central thought of the Veda in its 
esoteric sense, presented here for the benefit of those who 
choose to follow the line of mterpretation of Mantras 
methodised by Sri Aurobindo It is an invaluable guide 
to those who fail to find satisfaction in Savana’s explana- 
tions and fixing of meaning of the Mantras or to those who 
aie not satisfied with the fanciful theo1es regarding the 
import of the Vedic Mantras and the characte: of 115 Gods 
propounded with a good deal of conjectural mixture bv 
western scholarship And again, for those who desire to 
get at the inner meaning of the hymns with Savana’s aid 
itself and seek the road that leads to the riches of occult 
and spiritual truths covered undei symbolic imagery, it 1s 
hoped this summary will prove of utmost use as a signpost 
for direction 


SECTION TWO 


In the foregoing Section we have stated in brief the thesis 
of the Esoteric Interpretation of the Veda while considering 
and meeting the objections of the other side represented by 
(and under the influence of) modern thought and new 
schools of research and scholarship We will see how far 
the thesis of the secret in the Veda 1s strengthened by scrip- 
tures of Sruti (revealed authority) beginning with the Rig 
Veda, and covering the Biahmanas and Upanishads, the 
Nirukta, Brihad Devata and other standard works and the 
pronouncements of the Dharma Mimamsakas Some ques- 
tions arise forthwith and m answering them with due 
deliberation we shall examine and buttress the thesis of the 
esoteric import of the Mantras based on the symbolic 
significance of words in the Rig Veda 

How 1s it that the Rig Veda alone of the four Vedas 15 
taken up for enquiry® Does it imply that for you also it 1s 
the only True Veda as it 1s indeed so esteemed by western 
scholars? If not how not? Is the whole basis of Dharma 
Mimamsa wrong? Then how are we to account for the long- 
standing stronghold of the Doctrine of the Mimamsakas? 
Is the understanding that the Mantras are holy and com- 
mand reverence due to their hoary antiquity alone? And 
what 1s the main subject-matter that 1s arrived at by scruti- 
11151118 the meanings of the Riks? Surely there are many 
kinds of Mantras according to the ancients like Nirukta- 
karas (etymologists) , if so, how can it be said that the whole 
body of the hymnal texts 1s a store of mystic knowledge 
including knowledge of the Gods, spiritual and occult? 
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If it 1s maintained that by graspmg the symbolic meaning 
of words, the heterogeneous character of the Mantras 
apparent on the surface is dissolved with the unveiling of 
their real secret, then what are those symbols? How are 
they not mere conjectures? Is there basis for such a line of 
esoteric interpretation in the Veda itself? Rig Vedic hymns 
apart, 18 there elsewhere in Vedic literature any authority 
for attaching the symbolic sense to the Vedic conventional 
religion, Vedic sacrifice and the Vedic hymns? And what 15 
the real character of the Gods? What 1s the religion and 
philosophy of the Vedic Rishis in modern terms with which 
we are familiar? Are we to condemn as futile all the labours 
of modern Indian scholars of note (wouthy of praise) engaged 
in the study and research of the Vedas along modern western 
11169? Again, in the long period between the Vedic Rushis 
and ourselves has there been no attempt at all to probe 
into the secret of the Vedic hymns? We shall discuss these 
questions in full and answer them, for by so doig the 
thesis of the esoteric interpretation will be confirmed To 
this purpose we shall devote the second and the third 
Sections 


Tue Ric VEDA 


It 1s a fact that there are four Samhitas (collections) 
of the Vedas How 1s it then that the Triad of the Vedas 
1s spoken of? The triple classification relates to the Mantias 
while the fourfold to the Samhitas, the collections of the 
Mantras What are the Mantras? There must be some 
distinguishing characteristic which determimes what 1s 
a Mantra and what 1s not (or, which decides the pomt 
definitely, ‘this 1s Mantra, this 1s not?) Though some have 
generally defined the Mantra, it 1s quite general (not 
absolute and strict definition) That 15 a Mantra “which 
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the Rishis, knoweis of the Triad, know to be Riks, Samans 
and ५] पऽ ` Shabaraswam1 holds that those that are not 
pronounced to be Mantras by achnowledged authority are 
no Mantras The purport 1s that the word of those of 
recognised merit alone 1s the deciding authority in the 
appraisal of the Mantras The characte: of the Mantras— 
Riks, Yajus, Samans—as stated in Jaimini’s aphorisms 1s 
“That is a Rik where the line (a foot in the 11611162 verse) 
1५ regulated by the sense, that set to music 18 Saman, the 
rest are Yajus” (II 1 35,36,37) This 1s the substance 
The Mantras in metrical forms are Riks, Riks chanted are 
Samans and the rest of the Mantras in prose are Yajus 
This 15 the threefold classification following which the 
Vedas 216 spoken of as trayi, triad It 15 common know- 
ledge that the collection of Riks is the Rig Veda Samhita, 
that of Yayus the Yayus Samhita and that of the Saman the 
Sama Veda Samhita There 1s another, the fourth—the 
Atharva Veda Samhita which contains Riks and Yayus 
Many of the Riks of the Rik Samhita are to be found in 
the Atharva Veda Samhita Similarly some of the Yayus 
also 216 found in the fouith Samhita The Mantras that 
are hallowed by inclusion in the Vedic triad 216 admittedly 
applicable in the Sacrifice But those Mantras which are 
to be found only m the Atharva Veda are reputed to pro- 
mote the ends of man and to be meant for other purposes. 
But on that account they do not lose the character of the 
Veda, as the Fourth Samhita also 1s a Veda Samhita We 
said that most of the Riks there are from the Rig Veda 
and a few from the Yajur Veda Hence if the Rik Samhita 
15 commented upon, the substance of the Riks in the Atharva 
Veda also is given out And there 1s no purpose in explaming 
the remaiing Riks in the Atharva Samhita in as much as 
they are of no utility im sacrifice, the sacrifice according to 
our exposition beg a Symbol. We are here conceined 
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only with the (द्वया (triad) that 18 connected with the 
Sacrifice The mystic symbolism of the Rig Veda mav applv 
to the Mantras of the Atharva, but we do not need to 
consider it here The Sama Veda is not considered se- 
parately for the 1eason that almost all the Riks in the 
collection are of the Rik Samhita The Yajus alone remains 
And if we do not take it up for consideration there 1s good 
reason for it An enquiry into the Yajurveda has an un- 
certain value for our purpose Our purpose 1s to unveil 
the symbolism employed by the 2151115 and thereby to 
elucidate the inner meaning of the Mantras, the real cha- 
racter of the Gods and the goal of man as envisaged by 
the forefathers of the race All this 1s easier to grasp frem a 
scrutiny of the language of the Rik Mantras The symbolism 
and language of the Yajyurveda are not always umform or 
easy of undeistanding There is another difficulty पा 
taking up the Yajus The Black Yajurveda of the Taittiriya 
school consists of both the Mantras and Brahmanas whereas 
our enquiry relates to Mantras alone and not to the Brah- 
manas with or without the Upanishads In the Yajurveda 
the Mantras are read along with the Brahmanas that are 
useful (for application) in rituals This Samhita of the 
Taittuiyas 1s not a collection of Mantras alone, unlike the 
Rik Samhita etc Even a collection of Mantras and 
Brahmanas goes under the name of Samhita 

It 1s a matter of no dispute whatever that the Brahmanas 
set out to explam the Mantras with their ritualistic slant 
Even though their mode of inte1pretation brings out clearly 
the symbolic meaning of the Mantias, 1t will be evident to 
thinking minds that the Brahmanas hold the Mantias to 
be solely for purposes of ritual in the Sacrifice That 1s 
why Sayana wrote his commentary on the Mantras taking 
the Biahmanas for his basis Hence our enquiry foi ascer- 
taming the meaning of the Mantras has no place for enquiry 
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into that of the Black Yajyurseda which consists of Mantras 
and Biahmanas The Biahmanas show only the ritualistic 
use of the Mantras and not the meaning hidden in them 

Theic 1s another interesting fact if we but recall the story of 
Yajnavalkya This we shall state in brief He 1eturned 10 
lus Guru Vaishampayana the Yajurveda that he had 
learnt from him While being returned the Veda came out of 
him in the shape of 14107 birds Then he undeitook penance, 
and pleased with it God Aditya appeared in the form of a 
Horse (vd) and 1evealed to him the Shukla (white) Yajur- 
veda consisting purelv of Mantias, without the Brahmanas 

Hence 1t 1 known as the Vajasaneyi Samhita The (full) 
story 19 not given here for want of space, it 1s to be found in 
the Vishnu Purana in detail (3 5) We presume that it 
was Yanavalkya 9 view that the Birahmanas which support 
(or 111\ igorate) the ritualistic side shall not be included in the 
body of the Veda Samhita The Brahmanas may iemain se- 
parate even asithe Brahmanas of othe: branches stay sepaiate 
from their corresponding Mantra Samhitas If the Krishna 
Yajus Samhita includes in 1t the Biahmana which 1s avowedly 
for ritual acts, Aarma, the Shukla Yajus Samhita, as 1fin rivalry, 
incorporates in it the Ishavasya Upanishad, the only Upani- 
snad of a Veda Samhita which avowedly treats of Brahman 

Thus the surmuse 1s reasonable that some of the ancients did 
not consider it proper to include Biahmanas in the Mantra 
Samhitas The inclusion of the Brahmana in the Taittiriya 
Samhita had far-reaching consequences it led to confirm 
and establish in the socio-religious system of latter-day 
India, the doctrme of the Sutra literature, that the Veda 
consists of both the Mantras and the Brahmanas Herein 
19 to be found the seeds of the later doctrine of the supremacy 
of the Ritual, according to which the Veda consists of both 
the Karma and Jnana Kandas, the Karma Kanda compri- 
smg the Biahmanas and the Mantra Samhita and the 
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Jnana Kanda being the Upanishad—a position which was 
accepted by all the Sutrakaras (authors of Dharma Sutras) 
and the Achaiyas of later times 

It 1५ not that we subscribe to the views of the western 
scholars who do not recognise the scriptural authority of 
the Yajur Veda The Yajus too are Mantias, we do not 
disregard the Veda be it Rik or Yayus or Atharva The 
reason why our enquiry does not extend to the Mantras of 
the Yajyus branch 1s that it 1s of no avail for our purpose 
But on that account we do not consider the Yajur Mantras 
as no Veda at 21] On the other hand we do recognise— 
our view 15 firm and unshaky—the purifying and sacred 
character of the Mantra portions as did the Agamikas before 
us (Vaidic, Shaivic etc ), who inco1porated in their system of 
Japa, Parayana etc Mantras of Rudra Adhyaya and other 
sections, witness for mstance the famous Panchakshara 
(five-syllabled) and the Ashtakshara  (eight-syllabled) 
Mantras which are from the Yajus 

Now the field of our enquiry is the Samhita of the Riks 
To say this is not to deprecate the scriptural value of other 
branches of the Veda All the material needed for us 1s ob- 
tained only from the Rig Veda Here the language 1s 
antique, the systematic symbolism of the Rishis is not 
difficult to grasp, their spiritual knowledge and strength are 
easy of access, and the true character of the Gods 1s within 
the reach of discriminating knowledge There 1s another 
important reason Yajus 1s the Veda for the act of sacrifice, 
that is why it 1s called adhvaryu-Sakha (the vedic branch of 
the adhvaryu priests) The adherents of the Yajyus themselves 
admit the primacy of the Riks in the case of sacrifice and say 
‘‘Whateyer is achieved, in the Sacrifice, by Yayus and Saman 
15 loose, what 15 done by the Rik 1s firm, strong” (Taitt 
Sam 6 5 10) Again, this 1s to be noted Along with 
Riks, there are the Yajus and Samans for the sacrifice, 
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The modern view o ‘the historian that the Yajurveda came 
later than the Rig Veda 15 not correct In the Rik Samhita 
itself there 15 mention of the Yayus and the Samans There 
15 no Yajna without the érayi, triad of Rik, Yayus and Saman 
It 1s not possible to perform the Sacrifice leaving any one 
of the three, they are inseparable mm the sacrifice In the 
outer saciifice the triad has its use and the users have their 
place The triad has its place in the inner sacrifice as well 
We shall presently make it clear It must be borne in mind 
that the preeminence of the Riks (Rig Veda) in considering 
the province of sacrifice, the sacrificial act, the Gods, the 
fruit and other secrets, 15 proclaimed not only by the Taitti- 
riya Samhita but by all the Brahmanas of the Adhvaryu 
Shakha when they declare a hundred times “It 1s so affirmed 
by the Rik” It need hardly be added that the Upanishads 
with their sole object of knowledge laud the preeminence 
of the Riks in matters relating to knowledge Phrases such as 
“so 1t is said by the Rishi’, “‘this 15 the verse’’, “‘these are 
the Mantras in this connection’’, ‘‘thus said the Rishi about 
this”, ‘so 1t 1s laid down’, directly underline the supremacy 
of the Riks of the seers of the Mantras 

The triad of the Rik, Yayus and Sama Vedas has a sym~ 
bolic meaning in the inner sacrifice and this 1s explained now 
We hear of the Vedas as the ‘“‘exhalation of this great 
Bemg, Brahman” We learn from Brahmanas like the Auta- 
reya and the Shatapatha that the Rik, Yayus and Saman are 
the iespective manifestations of the Gods Agm, Vayu 
and Aditya presiding over the three worlds denoted by the 
triple 02/11 of Bhih, Bhuvah and Svar Whatis the intention? 
We said in the first Section while dealing with the symbolic 
significance of the Yajna, that Ritviks like Hota and others 
are Gods, here the functionmg of the Gods of the three 
Vedas are affirmed Agni 1s the vicar who invokes the 
Gods, he 1s the lord of Vak, speech, all Riks are included in 
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that Vak, by that Vak the glory of the Gods 1 sung and 
their truths are brought to hght, by that Vak flaming forth 
the abode of the Gods, Heaven, Svar, 1s reached Aditya 
presides over the Saman, he chants loud and leads the Yaja- 
mana triumphantly among the Gods by means of sweet 
harmonies of the music lulling him into the rhythmic ecstasy 
of the bliss of Truth In between the Earth with its presiding 
Agni and the Heaven with its Aditya, is Vayu presiding over 
the mid-region, the Master of all activity who executes the 
work of sacrifice by means of the Yajus He is himself the 
Adhvaryu priest of the Gods That accounts for the impot- 
tance of Yajus in the sacrificial rite By the Riks, the words of 
Conscious Voice, the worship 1s effected, by Saman the Yaja- 
mana 1s lifted up to the delightful, ecstatic highe: melodies, 
to the lofty note known as Udgitha, and by the Yayus the 
Yajna, worship by action, 1s carried out All this 18 done 
by the Gods as the respective Ruitviks, Priests These 
are the three Gods, Agni, Vayu and Aditya who as Hota, 
Adhvaryu and Udgata respectively use the Rik, Yajus and 
Saman im the ములు sacrifice And it must be understood 
that this 1s the true sacrifice which 1s established symbolically 
in the exoteric worship by the ancient Rishis for the practice 
of those who are not competent for the mystic knowledge 


DyHarRMA MIMAMSA 


The Purva Mimamsakas, holding as they do that the 
name Veda apphies to both the Mantras and the Brahmanas 
and not to the Mantras alone, would not subscribe to our 
thesis of the esoteric interpretation of the Veda Their 
position and ours are poles apart Their conclusions are 
diametiically opposed to the basic principles that govern 
our approach to the symbolic and secret meaning of the 
Veda, We rely on the primary importance of the Mantras, 
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but we concede to the Brahmanas their role of the ritualistic 
purpose Thus the word Veda primarily signifies the Mantra 
Samhita It 15 our aim to arrive at the secret of the Veda 
by enquiring into the meaning of the Riks The enquiry 
of the Mimamsakas however 1s made into the meanmg of the 
Brahmana passages And though we are not concerned 
with any detailed examination of the doctrine, still there 
15 something to be considered about the fundamental 
principle with which they start viz enquiry into the know- 
ledge of Dharma Desiring to acquire this knowledge they 
proceed to enquire into the Vedas on the principle— 
legitimate in itself—that all Veda 1s the basis of Dharma 
There 18 no dispute about the Veda being the basis of 
Dharma It is the connotation of the word Dharma that 
15 to be considered They identify 1t with the socio-religious 
convention of their times and hold Vedic ritualism to be 
the supreme Vedic doctrmme This 1s their argument the 
knowledge of Dharma 1s obtained from the Veda and this 
supreme Dharma is enshrined in the Veda as the Sacrifice 
The Yajamana offers to the Gods his wealth, and even all 
that he has as 1s done in the Vishvayit Yaga By this Karma 
the Yajamana reaps the fruit of Heaven The donor of 
the fruit 1s an unseen power, apiirva, something that gives 
the fiuits generated by the work We need not further 
discuss this subject of Dharma nor concern ourselves with 
some of the most fantastic doctrines of the Mimamsakas. 
Their views on the Heaven, the Gods, the character of the 
Mantra, eternality of the Veda, the unavoidable necessity 
of assuming a soul in the body but different from it, the 
absence of any necessity of God to the world and to the 
beings, the downright and absolute realism of the world as 
a matter-of-fact etc are testimony to the unbridled nature 
of their doctrines 


What precisely is this Dharma whose knowledge 1s got 
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from the Veda alone? If it 1s the ceremonial sacrifice that 
is really the truth of the supreme Dharma revealed by 
the Vedas, then 1t was never applied and 1s never applicable 
to all peoples in all ages but was confined to a corner of 
the globe peopled necessarily by a portion of mankind. 
Such a Dharma of sacrificial ritual, then, applies obviously 
to a particular period, it is not universal or eterna] It 18 
ihis character of Dharma that has been determined by the 
Dharma-Shastrakaras Drawing upon the Brahmanas for 
their support, for their congregational sessions and com- 
munity of religious worship, they systematised the ways 
and means of establishing this Dharma and called them 
the command of the Veda, एव, injunction, chodana From 
this Shrauta Dharma rose many Dharmas lke smarta and 
grhya, which served the purpose of a standing constitution 
for social polity, religion, and statecraft And in this sense 
the Veda can indeed be the basis of all Dharma It 1s cer- 
tainly edifymg that in the old society there was a universal 
undeistanding in regard to Dharma, both individually 
and collectrvely But there 1s no doubt whatever that the 
original arrangement based on the inclusion of both the 
Mantra and Brahmana in the signification of the Veda, 
led to much difficulty in later trmes The original error 
of the Sutiakaras was neither recognised nor 1ectified All 
the same it 1s an error by which the belief gained ground 
among the enquirers into the meaning of the Veda that 
the Mantras are for the sole purpose of application in the 
ritual, and they are to be interpreted in the ritualistic and 
no other sense We could now see how the inclusion of 
the Brahmanas in the Tatttirrya Samhita alone, in spite 
of the fact that there are other Samhitas (without the 
Brahmanas) like the Rig Veda, led to unfortunate conse- 
quences The true and inner meaning of the Yayna which 
is the real great Dharma gradually came to be eclipsed 


I] 
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inevitably by the outer sacrifice of the Shrauta Dharma 
That 1s how all the Acharyas (leaders of spiritual and 
philosophical thought) that came in the course of ages, had 
to reckon with the conception of Veda as having two 
Kandas (Sections), and the Mantra Samhitas being in- 
corporated in the Karma Kanda they came to recognise 
only the Upanishads as the Jnana Kanda 

But once we look into the inner meaning of Yajna, keeping 
separately the outer sacrifice as symbolic, then its universal 
character becomes plain, the fact becomes quite apparent 
that that is the truth of the Eternal creative Spirit, the 
Yayna Dharma, the Law of Sacrifice, by which the Purusha 
offered the substance of his own being foi the world-creation 
For what else is the meaning of the Mantras of the Purusha 
Sukta®? Though the language of the Purusha Sukta 15) 
relatively to other hymns, generally easier and cleare: in 
meaning, still it 1s not a solitary instance in the Rik Samhita 
(the Book of ten divisions) of more than a thousand hymns, 
which gives us the idea of creation by the supreme Law 
(Truth) of Sacrifice We see it a hundred times in the 
hvmnal text of the Rig Veda when the Rishi offers to the 
Gods something of himself, he knows that he is leaving 
behind the human, the mortal in him to that extent and 
assumes (receives) the immortal element correspondingly. 
By accepting his offering the Gods accept the Yajamana 
himself to that extent and manifest themselves in him If 
by the sacrifice the mortal becomes the immortal, the Gods 
who are first born in creation as cosmic Powers, also take 
their second birth m man (doyanmanah) This mutual exchange 
15 the secret of Yajna, by which creation everywhere subsists 
(lit 1s maimtained). The secret of Yajna lies in this Law of 
Interchange, of give and take, which upholds the mutual 
relation of spiritual commerce between the individual 
and the collectivity, the macrocosm and the microcosm, 
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the soul and the Gods or the here and the hereafter, keeps 
all activity going and sustains all existence When the 
Deity is addressed by the Rishis in comradeship, “We 
invoke thee our friend’, there 1s commenced, we must 
note, a direct intimate relation of mutual entry between 
both This ancient truth of Yajna encrusted with the 
passage of time got laid low under the doctrines of the 
titualsts And the Gita sets out io recover it from this 
muserable state and make of it a luminous truth no longer 
under veil It proclaims 

“Together with Yajna, the Lord of creatures created 
creatures and spoke of old, ‘by this shall you bring forth 
(fruits of offspring), let this be the cow of plenty, the milker 
of your desires By this foster the Gods and let the Gods 
foster you, fostermg each other you shall attain to the 
supreme good ””’ (III 10-11) 

Such being the case, it might be urged the significance 
of the Yajna as expounded in the Gita does not really 
apply to the Vedic sacrifice, such a subtle meaning came 
to be 1626 into the Yajyna in later times with the deve- 
lopment (lit rise) of spiritual and philosophical thought 
But this is not to be thought of so It 1s true that the 
Bhagavad Gita, the epitome of the Vedanta, effects 
a reconcilation of many philosophical systems with 
Vedanta And in so doing, it undcubtedly teveals all 
the deep wisdom, happy discrimination, firm grasp of the 
truth and straightforward adherence to it, required to 
reconcile and harmonise so many kinds of philosophy. 
To say that the character of Yayna as stated in the Gita is 
not in fact the Vedic meaning of Yajna 1s tantamount to 
attributing to the scripture (Gita) falsehood or wrong 
understanding—an. utterly unjust and reckless position that 
no right thinking mind would take up Though the teaching 
of the Gita 1s directed towards a reconciliation (or harmo- 
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nisation) throughout, yet it 1s not neutral in matters that 
are blameworthy , it condemns what deserves to be condem- 
ned and supports what 1s to be suppoited It censures the 
Vedists who are unwise and simply repeat the flowery 
speech that there 1s nothing else besides sacrifice, 11621 
(II 42) It says that people who believe only in Karma, 
work, who are not qualified to enter into the mystery of the 
Veda, men who are ignorant, are not 10 be disturbed in 
their ignorance (III 26) It holds the Mantras in reverence 
and maintains that the central message of all the Vedas 15 the 
attainment of the supreme Lord (XV 15) Besides, 1t 1s not to 
be supposed that only a text like the Gita aiming at libera- 
tion, Moksha, explains the truth of the Yayna in this way 
We find that even in later Dharma Shastras devoted to 
works and rituals, socio-religious conventions, the idea of a 
secret hLnowledge embedded in the Vedic rituals 1s expoun- 
ded A passage in Manu Smriti beginning with “Study of 
the Veda” says ‘‘All these (rites) are included and totally 
implied in the Vedic Karma Yoga—each 1n its correspond- 
ing ritual” (12 83-87) That this refers to the character of 
rituals as symbols of yogic discipline, 1s clear beyond a 
shadow of doubt The text uses the term Karma Yoga 
(for Vedic rituals) exactly in the manner of the Gita We 
need not go here into the question whether the Gita 1s 
earher than the Smriti text or vice versa What 15 doubtless 
clear and unequtvocal is this much that both pomt to the 
fact that the outer rituals stand as cloaks of the inner disci- 
plne—Sadhana 

Is there any doubt that the mner meaning of the Vedic 
works of sacrifice 15 brought to light in ancient works, the 
Brahmanas, Puranas and the Mahabharata? It 15 only 
when the ritualists established for the Brahmanas a supreme 
place in the Veda and believed them to be the mam Veda 
that the doctrine of works in the form of the Vedic sacrifice 
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as the supreme Dhaima Jaid down in the Veda began to 
take root This biought about the thoiough screening of 
the secret of the Vedic sacrifice, the Mantias, in the hands 
of the unthinking priestcraft, remamed solely for purposes 
of ritual With the establishment, after great labours, of the 
ritualistic character of the Mantras and Brahmanas by the 
Purva Mimamsakas, the Achaiyas of late. ages—even the 
comparatively recent ones—came to hold that the authority 
of knowledge was to be found in the Upanishads alone 
We have examined and stated this before Though for pur- 
poses of dialectical professions Vedic sacrifice 1५ said to be 
the sole Vedic creed, fortunately no Mimamsaka contents 
himself with beleving that the supreme purpose of life 
could be achieved by ritual So, these exponents of the 
ritualistic creed were Mimamsakas for dialectical professions, 
but Vedantins in faith, believers in God And thev reconcile 
this contradiction resulting from the bisection (of creed) by 
resort to the doctrine (philosophy) of action without attach- 
ment, enunciated in the Gita Still, the orthodox Mimam- 
sakas will only maintain that there 1s nothing higher than 
Dharma, and that Dharma lies in Yajna, the knowledge of 
Yajna 1s obtained from the Veda and from its performance 
results the attainment of Heaven, the question of God or the 
Supreme Soul does not arise at all and the Upanishads do 
but extol the Vedic Rite and are only wdhi-sesa, subsidiary 
to Brahmanas (Vedic commands) 

Then, it 1s no exaggeration to say that all groups of Pundits 
look upon with esteem the skill in debate with subtle reason- 
ings of the Mimamsakas They are ingenious in explaining 
inconvenient difficult texts for maintaining the position— 
this 1s not disputed That the Vedas are eternal, every 
sentence and every word and every syllable, 1s their well- 
known doctrine In establishing the eternality of the Veda 
they maintain that even letters beginning with a are all 
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eternal If that be so there could be in the Veda no men- 
tion of historical happenings and proper names as also 
narratives of incidents If it be asked how the uncieated 
character of the Veda could be maintained in such con- 
texts, the Mimamsakas reply that it can be, since the mean- 
ing 1s grasped through its secondary (figurative) sense In 
a passage like “Babara Pravahani (son of Pravahana) 
desired’’, 1f 1t be pointed out that this work could not be 
anterio1 to the birth of Babara, and hence the Veda 1s not 
eternal, Shabara Swami replies that the word Babara 1s 
not a proper name at all He says ‘“‘He who makes (some- 
thing) flow, yah pravahayan, 1s prdvdhant, Babara 1s an ono- 
matopoeic word Therefore both these words denote an 
eternal object’ (Shabara Bhashya I131) He comments 
that the onomatopoeic word has been mistaken to be a 
proper name To turn to the ingenuity of the commentato 
in explaining occurences there is a passage in the Taittiriya 
Samhita which states Prajapati the Creator drew out his 
omentum (11 11) The commentary reads Prajapati must 
be some eternal object, wind, sky or sun He drew out his 
own omentum which is the rams, wind or the rays He 
threw 1६ in fire which 15 lightning or earthly fire Out of it 
arose the goat, that 1s the food, seed or creeper Obtamuing 
it and using it men get possession of cattle All these are 
figurative words (II 110) This is an instance of skill in 
subtle reasoning of the Mimamsaka, this 15 how when 
confronted’ with difficulty m justifymg the eternality of 
the Veda, they resort to the argument of secondary (figura- 
tive) meaning and cleverly explain an occurrence, historical 
or fanciful, in such a way as would fit in with their position 
that the Vedas are eternal—thus they discharge their task 
But here is an astonishing fact By means of this figurative 
sense, resorting to metaphor and allegory, they establish 


but the symbolic nature of occurrences In the thesis of the 
# 
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esoteric meaning of the Vedas also, the secondary sense, 
based mainly on the derivative significance of the Vedic 
words, 1s resorted to for establishing the symbolic meaning. 
But there is this difference between the two, the former 
15 the gross external symbolic meaning leading to the 
establishment of ritualism, the latter 15 the imne1, subtler, 
symbolic sense leading to the achievement of occult know- 
ledge Suffice it to say that after all their enormous labours 
of Cosmic magnitude the Mimamsakas have only brought 
out the proverbial mouse of the mountain’s labour as the 
fruit devoid of juice 

We have had to say this much regarding the Purva Mi- 
mamsaka 06106 as even scholais of modern education 
believe in the authority of the Mimamsakas for explaining 
the Mantras Not knowmg the very basis of the Mimam- 
saka Doctrine, they not merely themselves believe that 
there is no esoteric 01 symbolic meaning in the Veda, but 
make others also share the view and lead them astray There- 
fore this must be borne in mind If the Veda means pre- 
eminently the Brahmanas, Brahmanas along with the 
Mantras, then the Purva Mimamsa which lives, so to say, 
on the Shrauta Sutras and Dharma Sastras (themselves 
offshoots of the Brahmanas) 1s the authority for enquiry 
11110 the Vedas If on the other hand the Veda means, 
prumaiily, the Mantra-perceptions, Riks or Yajus, whose 
glory 1s reflected in the Brahmanas along with the Aranyakas 
—treatises dealing with Ritual and Knowledge, then surely 
the Purva Mimamsa 1s no authority on the interpretation of 
the Veda consisting mainly of Mantras Such being the sys- 
tem of enquiry into the meaning of the Brahmanas, a system 
far from the spirit of enquiry into matters of spiritual con- 
cern, devoid of cultivation for the practical means and reali- 
sation of God, 1emotest fiom the very thought of the uni- 
versally accepted supreme object of life—how can it be 
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competent to assume the voice of authority in any examina- 
tion of the impoit that 1s the seciet of the Veda? 


THe MANTRA 


The Riks then are the Mantra-perceptions of the Rishis 
cast in metrical mould The object (or meaning) on which 
the Rishis meditated, the purpose for which they led the 
bodily life, the goal they fixed (and established) as the aim 
for the well-being (Beatitude) of their followers and _poste- 
rity, that object (meaning), that purpose, that aim can be 
understood from the text of the Rig Vedic hymns They 
may be what are called poetical compositions but they are 
ceitainly not the kind of literary compositions we are fami- 
har with Nor 1s it right to look upon these poets as compo- 
seis such as are quite common everywhere in all ages and 
countries, even in our own day This 1s no mere tradition 
The Riks themselves proclaim that the Hymns are packed 
with tiuths perceivable only by the subtle mtellect, related 
to subtler worlds (not visible to the outer eye), the presiding 
Gods and their subtle laws It 1s a mystic tradition that if 
one acquires competence for entry into the occult path, he 
could have direct access even while living in the hody, to 
these subtler worlds organised in a hierarchic o:der and 
their Gods These Mantras are renowned as the seemgs— 
manira-drstt, and the Rishi is the seer of the Mantra The 
Rishi not merely sees, he also hears He finds too the nght 
word to express the truth he has perceived Therefore the 
Rishi in the Veda 13 known as the Kavi, the seer of what trans- 
cends the senses (understanding). This seer of the beyond 
is also the hearer of the truth, therefore that the Poet-seers 
are truth-hearers, kavayah satya-Sruiah 1s famous in the Veda 
This seeing and hearing of the Rishis 1s not of the ordinary 
kind. The eye and ear of the Rishi 216 of an uncommon 
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kind and so is the poetiy manifested through them The 
hymnal poetry is unusual, different fiom other poetry— 
even from the most superb specimen full of power, of delec- 
table sense and delightful phrase and aesthetic appeal It 
is not permissible, for this reason, to class Vedic hymns with 
poetry of a literary and aesthetic kind There 1s reason for 
the special excellence of the hymnal poetry which lies in its 
Mantra character The power of the Mantra 1s special 
The meaning of the Mantra may not be very high to our 
ordinary view, the language of the Mantra may not be of a 
very high splendour, the idea suggested may not be very 
deep and its metrical diction may not be strikingly rhyth- 
11116 (25) Still the powe1 of the Mantra does not suffe: That 
this faith (an the power of the Mantra) has taken deep roots 
in the Indian peoples, God-believing and oithodox, from 
the Vedic times to our own days, 1s a fact that admits of no 
doubt whatever This tradition of the Mantras was guarded 
by later teachers and their followers Such 1s the established 
faith in the greatness of the Mantra-power that some even 
consider that there 1५ no necessity of enquiring mto the mean- 
ing of the Mantra since the manifestation of 16 potency 13 
not dependent on the understanding of its import It is an 
ancient belief that the Mantra 1s an extraordinary means of 
achieving all the ends of life It 18 said that the “Veda 1s an 
uncommon means of realising what 1s desired and waiding 
off what is undesirable’? Here the word Veda signifies p:1- 
marily the Mantra Why 1s the greatness of the Mantra 
described thus? The Vedic Rishis, though mainly devoted 
to spiritual discipline, were also well versed in the practice 
of occult knowledge and secret sciences They believed that 
oute: results could be produced by inner means and that 
thought and word could be so used as to bring about reali- 
sations of every kind That 18 why while most of the Mantras 
are used for saciificial purposes, there are many that are 
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used, for the attainment of (other) 1esults not connected 
with Yajna (lit outside Yajyna) Thus it 1s that the Mantras 
are sacred not because of their mere antiquity but of their 
intrinsic power and also of their being the seemgs of the 
Rishi Again some hold that the saciedness and power of 
the Mantias 1s due to their sound-substance being the body 
of the Gods This too 1s possible But the real greatness of 
the Mantra lies, as we learn from the Mantras themselves, 
in the mode of 1ts coming to expression There 15 a Rik of 
Dirghatamas declaring that the abode or the Mantra 1s the 
supreme Ether known as Akshara, unmoving, where dwell 
all the Gods, and छि him who knows this not, the Riks have 
no use Hereisthe Rik “The Riks abide in the Immutable, 
supreme Ether where are seated all the Gods, what can he 
do with the Rik who knows not that? Those who know that 
are indeed here assembled” (I 164 39) There 1५ this ano- 
ther Rikinthe samehymn “The voice, ८2६, 1s measured out 
in four steps, the Brahmanas that are wise know them ‘Three 
of them concealed in the piofound secrecy cause no move- 
ment, the fourth step is what men call the human speech ” (1 

164 45) The import of this Rik 1s profound The Kavi, the 
seer of the Mantra, delves deep into the inner ocean of the 
heart, has direct perception of the Home of the Gods, the 
Fourth Plane and expresses the truths he sees in the words 
of mspiration that are heaid, on the acquisition of the 
primal Word Thus there are four stations or steps of the 
vak, Speech, that sets out from the supreme station of the 
Unmoving Of these, three stations 216 concealed in the 
secrecies, secret, not audible to the human ear and the fourth 
one, in its descent, 18 the human speech All the foun stages 
of Speech are known to the Rishi, one who has control 
of mind, who 1s consecrated in the secret and inmost 
parts of his being, not to any other ‘Thus is it famous 
that Mantras were not made but were seen by the Kavi, 
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the See1, the salyasrut And because the paiamam cyoma, 
supreme ether the abode of the Gods and the original 
source of the Speech of the Riks, 1s not a creation of anyone, 
the Veda Mantras manifested out of 1t are also by courtesy 
identified with it, said to be eternal The paramam uyoma 
has been there before the appearance and after the disappear- 
ance of the Rishi, the seer of the Mantra It does not depend 
(for its existence) on the see1, on the other hand the percep- 
tion of the Mantra 15 possible because of it The Mantia- 
word and its malienable meaning are there in the sublime 
spaces of Ether, selfexistent but their manifestation de- 
pends upon the achievement and competence of the Rishi 

That is how we see frequent mention made in the Rik 
Samhita of the Rishi as the author of the Mantra eg 

“O Seer, by the lauds of the hymn-composers ` (IX 114 2) 
“They chanted the Mantras carved out of the heait” 
(I 67 2) When such Riks clearly bring out the nature of 
Mantras as being created, how, 1t may be asked, can the 
Veda be said to be eternal, uncreated® The Rik quoted 
above iefeis to the original, basic एक, word, of the Mantra 
abiding in the paramam vyoma, when 11 speaks of 1६ as eternal 

The entire Veda came to be understood as eternal on account 
of its origin in the faramam vyoma Even Sayana’s commen- 
tary on the Rik (VIII 64 6) 15 thusintelligible For he says 

“By Vak, 1s meant speech in the form of Mantra which 1s 
eternal, that 1s to say, not produced ”’ In this view, as explained 
by us, there 1s no contradiction (inconsistency) between the 
eternality of the Veda and the authorship ofthe Rishi Thatis 
why Patanjali, author of the Mahabhashya, while explaining 
the Sutia (IV 3 101) of Panini begins by saying ‘““The word 
prokta (uttered) (an the sutia) 1s purposeless’? and says in the 
end ‘Then for the Chhandas (Veda) this 15 to be stated 

Chhandamsi, Vedic passages, are not made, eternal aie 
they Ifit 1s said for the sake of Chhandas, 1t will be proper 
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But 1६ was argued that Chhandams: aie not created, 
they aie eteinal (If it 1s argued thus, the 1eply 1s ) though 
the meaning 1s eternal, the order of the lette1s 1s not eternal 
This then 1s the meaning of the Mantra The Mantras 216 
not cieated, they are eternal Because of that difference, 
this question arises ° On this Kaiyata’s note ‘That difference 
means difference in the due order of letters’, ‘Vac with pre- 
position pa means bringing to light or publishing, or teach- 
ing’ Here Patanjali accepted the eternality of the word 
and idea contained in the Veda but not of the arrangement 
and order of syllables, words and sentences That arrange- 
ment of words (to manifest the Mantra) 1s of the Ruisht’s 
making (26) for the purposes of making the Veda hnown 
Thus that the Vedas are both created and uncieated 1s 
compatible That the Riks are poetry of an extraordinary 
hind wherein 1169 ther Mantia~-character, 1s evidenced 
by the hymns of Dughatamas and Virupa above 1eferied to 
There are hundreds of such instances in the Rik Samhita 
which describe the glory of Speech but they are not 
mentioned heie for fear of swelling the subject with details 

Now, the outer meaning of the Riks can be understood 
from Sayana’s commentary But the secret sense, as stated 
earlier, 1s dependent on the meaning of the symbols Yaska, 
the author of the Nurukta, also says the meaning of the 
Mantra 1s difficult to grasp According to him the Mantra 
called ‘Brahman’ ievealed itself to the Rishis in Tapas, 
not in any other way He states “It (Mantra) Brahman the 
self-born came to the Rishis who were doing Tapas, there- 
fore they became the Rishis, in that les the Rishihood of 
the Rishis ` (IJ 11) Elsewhere he observes that the purport 
of the Mantra 18 difficult to know “The shore (of Know- 
ledge) of the Mantras has to be reached by Tapas” (XIII 13). 
It 1s clear that in the view of Yaska there 18 no other means 
except Tapas to understand the meaning of the Veda and 
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that Mantra reveals itself to the Rishi stationed in Tapas 
What we have said regarding the manifestation of the 
21211112; its eternality and its being a creation—all these 
are decisively substantiated not only by the Mantras them- 
selves, but justified by Yaska also The Brihad Devata 
supporting Yaska, says ‘The Mantra 18 not perceptible 
to one who is not a Rishi” (VIII 129), The treatment in 
the Brihad Devata of topics like the Rishi’s capacity for 
seeing, the purpose of the triad, the efficacy of the ri.uals 
properly performed, goes without doubt to reinforce the 
position of the esoteric significance of the Veda These 
are the dicta 

“He knows the Gods who knows the Riks They are to 
be approached through Yoga with self-contiol and shill, 
undeistanding, general knowledge and above all tapsya”’ 
(VII 130) 

“The Gods accept the offering of the saciificer who knows 
the Deity of the Mantra but not of him who knows not the 
Deity (131) 

“The Deity does not accept (lit long for) the hbation 
offered in ignorance Therefore the libation 1s to be offered 
to the Deity with self-control mm the mind (132) 

‘He 15 like a God worthy of praise in heaven even by the 
Gods, who is pure and studies the Veda with knowledge of 
the Gods and the Mantra” (133) 

It 1s to be noted that though the sacredness and power 
of the Vedic Mantra {168 in 115 mner and spiritual meaning 
of the revealed word, it lends itself—-even in the outer 
sense—to uses other than sacrificial This 15 the basis of 
the traditional belief that common objects in life also can 
be achieved by uncommon means This 1s also the basis 
of works like Rig Vidhéna of Shaunaka that deal with the 
use of the hymns for the fulfilment of varied objects in life 
Yaska refers to this truth when he says “The Mantras of 
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the Rishis are uneven, high and low, 1 their ideas’ The 
Brihad Devata also says as much “‘Desning the attainment 
of objects the Rishis of yore hied towards the deities with 
the Mantras, so say the great seers themselves in the Veda” 
(VIII 137) If thus there are also Mantras which aim at 
the achievement of worldly objects, it may be asked, how 
could the Veda be described as the highly sacred store of 
spiritual disciplines and secrets? There 1s no inconsistency 
whatever We have made it clear heretofore that the innet 
meaning alone 15 the supreme truth of the Vedas and that 
the external, gross sense 1s of use for purposes of sacrifice 
or fulfilment of objects in life Looked at on the surface 
there 1s a manifest unevenness in the ideas of the Rishis 
Yet on scrutmy of the inner meaning, it will become clear 
that the swearing, curse, censure, praise and the rest are 
related to the history of spiritual discipline (in the inner 
life) It is no wonde that to those who look only at the 
outer garb or who follow the western scholars the Rishis 
present a picture of simple idiocy We do not say that all 
the seers lived at the same time, led the same identical inner 
life and perceived the Mantras But this 1s the truth we 
maintain the same symbolic sense of the words, the sacrifice— 
both inner and outer,— the cosmology of the worlds, the 
truth of the Gods, the supreme object in Iife—all these 
formed one common knowledge which the Rishis drew upon 
for worshipping (communing with) the Gods and to achieve 
the end by means needed for and suited to the particular 
state of inner development (individually) This should be 
clear to all diligent students of the symbolic and esoteric 
meaning of the Veda 


Tue SECRET OF THE VEDA—INTERNAL EVIDENCE 


Now begins our enquiry 1egarding the secret speech (of 
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the ము) in which 1s concealed the meaning of the Mantia 
That secret 1s so veiled by a symbol or image that to a 
superficial mind the truth (or idea) that 1s symbolised does 
not arouse the suspicion of its very presence, while the 
symbolic words in their oute: significance appear quite 
in their place The symbols refer to the sacrifice objects 
of the world or the play of natural forces in the Cosmos 
Or to an ignorant mind, deities like Agni mentioned in the 
Mantras may appear to be some superhuman persons 
perceptible to the eye in the guise of Fire, Wind, Sun, 
Storm, Rain, etc Let us first see if the Veda speaks at 
all of a secret speech For if we are certain that there 1s 
mention of secret speech in the Veda itself then we can 
turn to examine the system of symbolism and see how the 
secret was guarded 

If there be authority to hold that there is a secret speech 
systematised and used in the inner transaction of the Rushis, 
engaged in Tapasya, with the Gods and for the expression 
of the same, it should be in the Mantras themselves, it should 
be looked for in the words of the Rishis When we consider 
words of the Rig Veda which are used to denote whatever 
1s hidden or secret and enquire what these words point at, 
we find that to signify an asura or a god, a place or a world, 
as being concealed, mvisible, the word ninya, synonymous 
with what is concealed, mwardly kept, secret and 
invisible, 1s used At times, the name, the voice of appeal 
invoking the presence of a God, ts spoken of as a secret, 
concealed or inwardly kept, guarded m the cave, in the 
heart, Art Knowledge that 1s to be acquired and words 
of praise are referred to by the word ninya, secret Ninyam 
15 one of the half-a-dozen words given by Yaska as syno- 
nymous to what 1s concealed We have to note how ac- 
cording to contexts this word is used to denote what 1s 
guarded, mwardly kept, concealed, invisible, secret We 
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shall examine the use of this word and proceed to show 
that the Vedic Ruishis laid some secret in the speech used 
by them and guarded it from the outward minds and the 
unregenerate Fortunately for us, Sayana who usually 
explains words arbitrarily with or without elaboration 
according: to the context, 1s consistent in giving the word 
mnyam the same meaning “lost to appearance” or “gone 
out of sight’? We shall first show how though he gives 
the word ninyam its correct meaning and though the pur- 
port of the passage in question 1s not needed for his purpose, 
he makes out quite a different sense of 1t just as he likes 
In a place he has commented upon the word mnyam dif- 
ferently, without giving any authority therefor or utility 
thereof If authority 18 given then it has been wrongly 
interpreted For instance, he says, mnyam 1s nir-namadheyam, 
nameless The followmg 1s a Rik from Huranyastupa’s 
hymn to Indra “With ‘his body passed over by the ceaseless 
and flowing waters and lost to sight, Vritra, the enemy of 
Indra passed into the long darkness, tamas’’ (1 32 10) Its 
gross meaning following Sayana’s word-explanations 1s 
as follows the body of Vritra without name (1e without 
any mark) thrown amidst waters that are ceaselessly (not 
stationary) moving and ever aflow (without resting place), 
is submerged under the coursing waters Thus thrown into 
the waters, Vritra, the enemy of Indra fell down and lay 
there for the long sleep which is death Here due to his 
bemg submerged in water and being thus concealed, his 
name 1s not known by anybody Hence, Sayana explains, 
ninyam 13 nameless Let us see what is the drift Indra struck 
down Vitra and in falling down his body of Tamas (dark- 
ness) sunk into long sleep It ceased to be visible Fallen 
deep below and with the ceaseless flowing of waters above, 
his body was lost to sight Does it detract m any way from 
the legendary or naturalistic interpretation if Sayana were 
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of his own being (for that is what 1s meant by the term svadhd) 
Thus mnyam is used not merely in the case of Vritra Asura’s 
disappearance but also to denote Agni hidden in waters 
or the forest At times, mmyam is used to refer to a place or 
world that is hidden, secret Kashyapa addresses God 
Soma “All the Gods, O flowing Soma, the thrice-eleven 
are lodged in thy secret abode” (IX 924) This 1s the 
secret place wheie, states the latter half of the Rik, thirty- 
three Gods cleanse him (Soma) by the laws of their bemg 
The soul, jiva, 1s also described as secret Thus, says Dirgha- 
tamas, “I know not if I am this a mystery, 77272 am I, 
and bound, I move about with the mind” (I 16437) In 
the hymns of the Vasishthas, the intuitions of the heart or 
direct perceptions are mentioned as the means by which 
one walks towards the Secret, mimyam, which spreads mn 
thousand branches ‘They alone by the heart’s intuitions 
walk towards the Secret that spreads in thousand branches ” 
(VII 33.9) In his hymns to the Maruts, Vasishtha, seeing 
with wonder the forms, vehicles etc of the Maruts, exclaims 
that only a seer knows these secrets, mnpdnz ‘“These secrets, 
the sage knows—what the dappled cow, Prishni, in her 
mighty udder bore” (VII564) Again, in addressing 
Mitra and Varuna, he says “Our secret words of praise 
are known to you”? ‘The secret words, ninydm, cannot be 
concealed from your knowledge” (VII615) “Even se- 
cret words of praise”’ says Sayana explaining ninydn These 
mstances should suffice to show that in the Veda, the term 
mnyam 15 used in the sense of what 1s not apparent or visible, 
anything mysterious, knowingly concealed or secret When 
we look into the Rik of Vasishtha just quoted, 1ts purport 
is Clear the secret words of praise, the Mantras, are known 
to the Gods smce nothing can be concealed from their 
sight, and this secret is veiled for guarding it from the 
generality of men who are outward-minded. Sri Aurobindo 
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has shown how Vamadeva’s phrase ninydvacdms: establishes 
beyond doubt the secret character of the language of the 
Veda Here is the said Rik of Vamadeva ‘Oh Agni, 
Disposer, to thee who knowest these secret words, fructuous, 
I have uttered, I have sung, enlightened, with thoughts 
and prayers” (IV 316) We shall give the meaning here 
following Sayana’s commentary Vedhah disposer, agne O 
Agni, viduse kavaye, to thee who knowest, nithdm, fructuous 
or well intonated (inspired), minyd secret, mvacandn, to be 
uttered fully, kdavydm, words, kavibhih by seers that are 
wise, kridm are made Eid viswd vacdms. all these words, 
matibh ukthah, along with enlightened prayers and 
thoughts, wprdh, the wise one, avocam have sung, tdna sevasva 
accept them Another Rik of Vamadeva may be here 
instanced Here the fact that Indra’s drinking of Soma 13 
accomplished in secret 1s cited by an illustrative instance 
Indra drinks the Soma im secret, without others knowing 
it Just as the Rishi discovers in secret the truths or things 
to be known “Like the seer discovering truths im secret 
(nunyam), Indra drinks the Soma ` (IV 16 3). 

From this enquiry into the word mnyam, signifying secret, 
with relevant ulustrations, 1६ 1s quite clear beyond a shadow 
of doubt that the Rishis laid some secret in the language of 
the Veda It must not be forgotten that this secret may 
pertain at times to a God, at times to a hostile power, else- 
where to knowledge, truth or some object There are other 
words, in the Rik Samhita, which are also used to convey 
the sense of secret We shall give two or three illustrations 
which would also show that there 1s a secret cast in the 
Mantras of the Veda They are the words, guhd, guhya, 
apicya and in some cases praticya We know that the Riks 
bear different appellations signifying their particular quality 
and form of activity, and depending upon their own use, 
like uktha, sastra, stoma, gir, vak, van, brahman, mantra etc But 


76 RIG-BHASHYA BHUMIKA [Sans Text, pp 54-55 


there are Mantras where the word ndma is used to denote 
words of praise couched in secret speech Ndma undoubtedly 
means name But the name of a deity in the Veda is not 
merely a means to distinguish it from other deities and 
indicate the particular one On the other hand, the Name 
carries with it the necessary power to convey the special 
character of the deity-personality un question or to invoke 
its presence It 1s called Nama because it 15 the means by 
which one bows down (namandya sddhanam)to the Gods 
Namana-sddhanam, even according to Sayana, 1s nédma Nama 
therefore, denotes the word of praise in the form of Mantra 
which 1s a means for mvoking the Gods, and for expressing 
one’s entne submission in person ‘‘We would dispose the 
speech of submission” 1n such places also what 1s to be noted 
is humility before the Deity in every way and freedom from 
egoism on the part of the Rism, the devotee aspiring to 
acquire the state of identity with the Deity 

Thus we see from the Riks themselves how ndma, the 
means of bowing, 18 used in the sense of prayer, words of 
praise There also the ndma 1s described at times as lodged 
in the cave, concealed, secret At times it 1s used 77 asso- 
ciation with the qualifymg word apficya, which also like 
mnyam means secret, covered There are not a few Riks m 
which the secret name or secret word of praise 1s denoted 
by aficyam nama Gritsamada hymns “They increase the 
charming face and the secret name (ndma apicyam) of him, 
the Child of Waters” (II 3511) The purport of the Rik 
is that the pleasing face of the Child of Waters and his 
secret name 1 € words of his praise which are concealed, are 
increasing But in the gross sense, whatever be the meaning 
of nama, 118 being qualified by apicya 1s a fact that leaves no 
room for doubt Ndabhdka, the seer, praises Varuna “He 
who 1s the supporter of the worlds, who knows the names of 
the Rays, mysterious, (aficya ndmdnt) hidden in the cave,— 
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he 1s the seer poet, he nourishes the poet-wisdoms as Heaven 
does the manifold form” (VIII 415) The following terms 
are to be noted apicyd naman, guhyd kavith kavyd, so also its 
purport. Varuna who sustains all the worlds and knows the 
secret Names (or words of praise) concealed mm the cave of 
the lights of Knowledge dicated by the pen or iays, the 
seat of the Gods, he 1s the seer-poet nourishing the poet- 
wisdoms in the manner of the Heaven nourishing the multi- 
fold form This in sum is the meaning In the same hymn 
there 1s the Rik, ‘“‘He 15 the concealed, mystertous (apicya) 
ocean, mounts the heaven swift పి 418) Thus it 
1s stated that Varuna is the inwardly placed secret Ocean 
Here Bhargava Kavi, the Rishi says that the Son upholds 
the secret name of the Father and the Mother ‘The 
flame of Truth pours forth the Son upholds the secret 
name (apicyam ndma) of the Parents” (IX 75 2) Commenting 
on Vasishtha’s Rik, “Thy name, I ever chant” (VII 22 5), 
Sayana says “Your name, words of praise, I ever utter” 
Again explaming the Rik, “The wide Name of thee the 
Immortal Jatavedas (knower of all births) we mortals, 
ulumined know” (VIII 11 5), Sayana interprets 002 nama 
mandmahe (we know the wide name) to mean “We know 
the wide stotra, words of praise” 

There are numerous Riks in the Samhita where ndma 15 
a word of appeal to the particular personality of the God- 
head and also used to denote the Mantra, the word of adora- 
tion In both the senses 1t 1s spoken of as secret, concealed 
or mysterious Occasionally we find the word pratic: used 
in the sense of veiled, secret, hidden But in the Veda, as in 
current usage, 70८ 15 frequently used to mean ‘confron- 
ting’, ‘turned inwards’ This word in the sense of ‘turned 
inwards’ 18 used even today, as m the case of pratyag-dimd, 
the ములు self Pratyan-mukha and paradn-mukha, are common 
terms meaning ‘face turned inward and outward’ What 
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has been shown 1s enough to convince inquiring minds with 
a spirit of refined deliberation, with proof from the Samhita, 
that there 1s a secret in the Vedic speech 

Let us examine this secret What 1s the nature of the secret 
and by what veil 1s it covered and kept concealed? The 
veil lies in the symbolic meaning, stated earlier We said 
the inner meaning 15 the true sense which is known and 
made use of by those on the occult and spiritual Path, the 
outer, symbolic and gross 1s useful to the ritualists Stull, 
it 1s not a restrictive rule that 1n all places the outer meaning 
is obtained in the symbolic form There are many Riks 
where the double sense—outer and inner—is conveyed with- 
out resort to any symbolism The chief device for this 1s the 
well-known use of certain words, in the Veda, in their double 
or multiple sense Here are some instances to the point 
the word dhih commonly means ‘thought’ both m the Veda 
and in usage But in the Veda it 1s used also 71 the sense of 
‘work’ Hence 10 the context of the mner meaning, it 1s 
always understood to mean ‘thought’ mode of knowledge, 
in the outer, dhiyah is taken as ‘works’, not always as an 
invariable rule The word ketu means a play of ములు 
knowledge that Wlumunes, in the esoteric context, but in the 
outer sense, though it can mean iwlumuination, following 
the root significance, still kefu 1s ray in as much as the rays 
give light in a most palpable manner and makes known 
(perceptible) the objective world 

Here also there is no rule as such, the term does not have 
only one meaning for the ritualistic commentators Sravas 
is one of the terms deriving from the root sru meaning ‘to 
hear’ eg Srutz, audition, srotra, ear, Ssravana, hearing etc. 
In the system of esoteric sense 1 means an munner audience or 
one of divine character, or an inspired hearing in the wake 
of divine grace or strength of knowledge following a strenuous 
discipline In the grosser sense it 1s taken to mean fame and 
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‘egitimately, for fame is heard everywhere Sayana explains 
it, at times, as food, but here also there is no definite rule 
Kratu, in the ner sense always stands for wisdom in action 
or will with wisdom, but there is no such restraint in the 
outer meaning Sayana interprets it at times as wisdom, at 
others as sacrificial ritual and elsewhere as something else 
as he pleases Riam is a most important word m grasping 
the esoteric sense of the Riks, 1t 1s the first door of entry 
into the mner significance of the Veda In the mystic 
mterpretation, riam 15 consistently Yruth manifested Tiuth, 
or Right, the Law of Truth, 1t has no other meaning But 
in. the external sense riam 1s at times water, at times sacri- 
fice, something else elsewhere, indeed in Sayana’s Bhashya 
there 1s no knowing what 1t may not mean to his unbridled 
ardour for interpreting everything ritual-wise Since there 
are many other terms which make meaning in the outer 
and the inner sense without being symbolic, there 1s no need 
to dwell upon them here They will come by in course of 
explaining the Riks But this much must be noted The 
strength of the esoteric interpretation les in this by giving 
the same meaning consistently to words like riam, the Riks 
are found to yield coherent meaning in the inner sense But 
in the gross interpretation—as we shall show later in the 
commentary—there 1s not merely poverty of sense but even 
an incoherence in meaning 

Then, the Symbols we have shown how words lke 
rtam, even though they are not symbolic, lead to the inner 
meaning There are other terms like go, cow, asva, horse, 
ghria, clarified butter etc which are symbols Each of these 
is the perceptible outer mage or symbol of a truth, an idea 
of an object of the inner world Here are examples To take 
up first the celebrated term go, cow Though go, in the Veda 
as in ord nary usage, means variously ray, speech, the 
particular quadruped etc , in the esoteric sense it 1s used to 
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denote the inner illumination signified by rays The quad- 
ruped cow is its outer symbol Though the wo meanings 
can be arrived at from the double-meaning of the term go, 
still 1t 18 to be taken as a symbol in as much as cow and its 
synonyms dhenu etc and the products of cow, milk, clar fied 
butter and others are all frequently mentioned in the 
Riks 111 the symbolic sense To ignore the symbolic character 
in following the sense in such places lands one into false 
and unenviable positions The seers, the R shis, would 
appear to be mtoxicated and incoherent babbleis 474, 
horse, 1s the symbol of strength, life-force, even today we 
moderns speak of horse-power in quantitative measurement 
of power It must be borne m m.nd that this signification of 
power by the symbol horse is of ancient origin Apah, waters, 
symbolise the sap of life, the powers of life and the energies of 
Cosmic principles active in creation The rivers, nadyah 
swndhavah, stand for creative and nourishing forces, the 
ocean, samudra, for the infinite substance out of which emerges 
the Sun of Truth The Hull, parvaia, with 10 plateaus and its 
summut 18 the image of the manrfested existence (of the earth 
and other worlds of creation) with its several tiers, one 
above the other like so many plateaus The cave, guhd, is the 
symbol of the secret spot, of the heart which 1s the basic 
centre of all beings. When we look, with sufficient delibera- 
tion, it would be clear how naturally these external forms of 
objects are used by the Vedic Seer-poets to convey the mean- 
ings intended by them It 1s not to be wondered at that the 
bemg of these original poets of unartificial mands was 
impressed by the infinite substance and form of the ocean 
etc. So also the ummensity, grandeur or the exuberance of 
infinite substance of the ocean, the ceaseless flowing and 
spreading of the rivers, the life-sustaming principle of water 
and simular particularities of quality and function of other 
objects around—moving and unmoving-—corresponded to 
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and umaged (27) the personal realisation of the Rishis who 
delving into the subtle and profound depths were occupied 
with exploring the workings of the Godhead in the inner 
nature Physical objects like the river, ocean, cow, horse 
and the lke came to be spon aneous and natural images, 
to the Vedic poet, for giving expression to the truths, the 
subtle and uncommon ideas that greeted him in the course 
of his journey to the supreme Godhead It is thus that the 
expression given by the Rushis to secret truths, in the words 
of the Mantra, came to be of practical value to the Rishi 
himself as well as to his followers or to those that trod the 
same Path ‘This is the supreme use of the symbols that they 
convey the intended sense with a na.uralness and leave the 
impress (of the truths that are contained in them) on the 
onlooker without the aid of elaboration Even in latter ages 
of the Intellect and the classical literature—for that matter 
even today—a full expression of ideas is not generally possible 
without the aid of images The poets convey their ideas by 
means of the figure, by resort to metapho: following the 
superimposition of qualities and functions of one over the 
other In the Veda, however, due to the grasp of symbols 
there 1s no necessity to attribute the nature of the imposing 
object to that which is imposed upon The very sight of the 
image of hill evokes in the being spontaneously a sense of 
ummobility, of the base of all flowimg (waters of) life, of the 
many rising plateaus of the hill of existence and its towering 
height And then it is to be noted that unlike in our age of 
the Reason, feeling or experience was not separate from 
understanding in the age of the Veda, there feeling and 
understanding, heart and mind, went together in happy 
communion The truths that are sought after by the intellect 
are there in concrete form capable of being seized by direct 
feeling, experience, they are not grasped only in their abstract- 
ness. Hence there the concrete truth clothed in its own form is 
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always palpable to experience as well as knowable by the 
cognising intellect In fact every truth has a form, it 1s 
substantial whether it be concrete to our experience or abs- 
tract to our understanding What we call concrete 1s only 
its surface exterior (superficial presentation) and 115 abstract- 
ness 1s nothing but a distant shadow of the mind With 
those ancient seers the movements of the heait and the 
mind converged on the truth in a happy communion and 
hence there was no effective duality of feeling and experience 
on the one hand and thought on the other To put it in 
brief, the symbols used by the Rishis were concrete at once 
to their experience and to their understanding 

Now the symbols are not of one kind The use of symbols of 
the mountain and the lke, found in the physical universe, 
has been already described They ate all of one class And 
mostly it is this order of symbols, described by us earlier, that 
15 used in the Riks and an understanding of which makes it 
easy to follow the line of esoteric interpretation There are 
other kinds of images which do not belong to the external 
world They are images from a different order of existence 
seen with the eye of knowledge by the Rishis, these images 
take the place of language and are used to express the truths 
attained 170 the course of their walk in the mystic path Subtle 
truths of the planesof the larger consciousness overtopping this 
gross world of our waking state manifest themselves through 
these images seen by the Rishi Therefore such images 
speak for themselves Such mysteries come to be directly 
perceived by the Rishi To this group of symbols belong 
some of the colours, vehicles, forms and movements of parti- 
cular Gods, mentioned in the Mantras 

It 1s certain that in the early human societies of the bygone 
ages, the religious rites and worship were profusely rich in 
symbols Even today certain Tantric symbols hke the point, 
triangle, sexangle, circle and others, known as yantras— 
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diagrams with mystical meaning, are worshipped Again 
there are the trident, conch, disc, eagle, bull etc famous in 
the Puranas and the Agamas, which are used and well 
known even now, these symbols are at times explained in the 
Puranas The symbolic meaning of the Tantric figures 1s 
suggested here and there covertly or overtly It must be 
noted that there 1s a distinction between symbols of this 
kind and the symbols in the Veda, mentioned earlier, by 
reason of their different basis and purpose We do not go 
into the subject further for reasons of space and also want 
of relevance to our purpose Suffice it to say that for an 
enquiry into the meaning of the Vedas a grasp of the symbol- 
ism employed is proper and legitimately called for 


SECTION THREE 

Our position regarding the secret of the Veda has been 
stated elaborately The role of symbolic objects m unveiling 
the secret meaning has been substantiated with due support 
from authorities It has been shown how 115 of seers like 
Vasishtha and Vamadeva are themselves the leading wit- 
nesses (lit direct authority) for the secret sense of the 
Veda Henceforth, we shall examine, in this connection, 
authorities other than the Mantras of the Veda, which point 
to or uphold the mystic doctrine of the Veda, covertly or 
overtly Furst to be considered are some passages from Yaska 
conveying the views of the Nairuktas, some of these have 
been referred to in relevant places before We will now state 
in brief his views generally on the Gods, Mantras, Rishis and 
the interpretation of the Mantras It is well known that 
the Nirukta 1s a limb of primary importance for understand- 
ing the meaning of the Veda The Nirukta gives the deriva- 
tion of the Vedic words What are the Vedic words whose 
derivation Yaska has set out to give? They are words drawn 
from the Vedic Mantra, useful for enquiring into the 
meaning of the Veda after it was learnt by heart, handed 
down by ages-old tradition for chanting and study—words 
to be understood by the designation of Nighantu words 
That 1s why, in order to show that the Nirukta 1s a collection 
of words that are sacred—samdmndya—the work begins 
with the word sam—dmndya, ‘The samamnaya (Nighantu) 
has been cited and now it 1s to be explained” The distinc- 
tion between the Nighantu which 1s a collection of words and 
the N.rukta which gives their derivation 1s to be noted, 
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Thus Yaska 1s no lex:cographer 1 ke Amaiasimha of Ndma- 
linganusdsana, but an etymologist Even so, basing himself 
on the v.ews of the many former etymologists and quoting 
their words, Yaska wrote his work according to his 1 ght 
Even though it is doubtless that the etymological interpreta- 
tion 1s generally gross and extrovert, yet there are in Yaska’s 
utterances certain elements which would repay attention 
to students of the secret sense of the Veda Even though it 
15 not possible to admit as correct and proper, derivations 
of words as given by Yaska, even though his derivations 
im many places, it must be admitted, are arbitrary and 
fantastic, yet the derivative significance of Vedic words 
expounded by him as the view of the Nirukta school 1s 
imvaluable for investigators mto the esoteric meaning and 
is the door that opens on the secret (o° the Veda) That the 
Vedic words have derivative significance 1s a creed with 
the Niruktakaras and Swami Dayananda took his stand 
upon their position in his endeavour to revive the Vedic 
Dharma The derivative significance of words in the Veda 
1s the chief ground on which our enquiry into the esoteric 
interpretation proceeds This 1s the first point to be noted, 
the other 1s that narratives, legends and accounts of rela- 
tionships among deities etc are not to be taken literally, in 
the primary sense of words, the Nairuktas hold these things 
are to be understood in their secondary, figurative sense 
This resort to the secondary or figurative significance of 
words by the Niruktakaras 1s both necessary and acceptable 
for the presentation of our theme also Only, be it noted, 
m arriving at the purport we take the subtler and ములు 
sense, and not the outer gross one like the Nairuktas At- 
tention may be drawn to the fact that the Mimamsakas 
also interpret words in the figurative sense, in their own 
way—this has been illustrated earlier in the course of our 
presentation Commenting on the passage, “May the lover 
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of his own ऽ ster l.sten to ८५ (RV VI55 5), Yaska observes: 
“Dawn 15 said to be his sister on account of the .nvariable 
association or of his taking in the rasa, water” (Nuirukta 
III 16) Elsewhere, speak ng of Vritra as the enemy of 
Indra, he says ‘Who 1s the Vritra? The Nairuktas say it 
is a cloud, the mythologists ho'd he 15 an Asura, son of 
Twashtri Out of the collusion of wate:, and light results 
the rain The battles there are ins.miles (1e allego ical) ” 
(II 16) Though the meaning derived by Yaska 18 the outer 
gross sense, yet, the fact tha‘ the srutarsis, (28) the Rushis 
who came after the Vedic seers, knew very well to resort 
to the figurative use of words in considering the meaning 
of the Veda 1s a pointer of utmost value to us (1n our study 
of the Vedas ) 

Though he gives, in this manner, the naturalistic inter- 
pretation of the Mantras, Yaska points out with ulustrations 
from Riks how there 1s a mystery about the Gods, a mystery 
about the umport of the Veda “Shakapuni decided ‘Let 
me come to know all the Gods’ Before him appeared a 
deity of both the signs He could not know it He spoke 
to 1t ‘May I know thee’ It revealed to him this Rik, saying 
‘This 1s the Rik of which I am the deity’ 2 (Nir II 8). In 
this context the Rik cited by Yaska 1s ya im cakdéra ( RV 
1 16432) from Dirghatamas’s hymn asya vdmasya Yaska 
observes ‘The Parivrajakas say that the many peoples 
came to grief, the Nairuktas explain it as raining’’, and goes 
on while stating the purport of the explanation of the Pari- 
vrajakas, to give the gross meaning of the Nairuktas Even 
Sayana the teacher-commentator of ritualistic school states 
that this Sukta (I 164) of Dirghatamas 15 to be explained 
entirely in the spiritual sense and has commented upon this 
Rik from the spiritual standpoint Whatever be the import 
of this Rik, we gather this much from Yaska’s statements 
it 1s difficult to grasp the truth of the Gods, one can do 11 
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only by the favour of the Devaid, the Deity Even when 
the Deity presented itself before Shakapuni, it did not 
reveal its own form Indeed, it said to him “You have 
desired to know all the deities, I am myself the all-deity 
My true form is revealed there nm the Rik, ya im cakara 
You are proficient m finding the derivative meaning of 
the letters and words of Mantras, know me, then, from this 
Rik and be assured” That the meaning of the Veda 
is difficult to follow has been stated (with proofs) From 
this also it 1s clear that there 1s a secret in the Veda 
Again, for arriving at the import of the Vedas, Yaska 
quotes, without refuting them, the views of the many autho- 
rities of the times, of other schools of interpreters He 
speaks, now and again, of the Yajnikas, the ritualists, the 
purve yaymkah, ancient ritualists, Nairuktas, the etymologists, 
Naidanas, the grammarians, Parivrayakas, wandering as- 
cetics, Aitthasikas, mythologists and others We understand 
from all this that the mterpretation of the hymns was of 
diverse kinds and that at the tme when Yaska’s Nirukta 
was prepared, the spiritual and occult imterpretation was 
almost forgotten In spite of it, speaking about the seerhood 
of the Rishis and the mode m which the Mantra came to 
be seen, the author of the Nirukta says “Brahman 
(Mantra) the self-born appeared face to face to the మే 
who were active with their austere discrplines, tapas, askests = 
Elsewhere speaking of the mystery of the Mantras, he 
quotes two Riks “Otherwise seeing he sees not, hearing he 
follows not. But to him (to the qualified) she (Vak in the 
form of speech) reveals her form even as a loving well- 
drest wife disrobes herself to her husband” (X 714) 
“Even one man in friendship (with the Riks) they call 
drunk deep and steady (in the meaning of the speech, the 
Rik), others do not follow him im the valorous deeds (of 
plunging into the meaning). Another (unable to drink the 
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milk of the word) moves with it (the Vedic cow) as with 
one that gives no milk, to him the Word 15 a tiee without 
flower or fruit’? (+ 715) The earlier Rik purports to say 
an effort 1s necessary to follow the meaning of the Mantra, 
one who tepeats it without understanding its meering— 
though seeing only its gross meaning—is as if blind, %- 
1211121] one who 1s not so able to be awakened to the power 
of the Mantra, though he hears the word of the Mantra, 
15 as 1f deaf But to him (the knower) who 1s gifted with 
the sight and the hearmg and 1s competent to seize directly 
the secret of the Mantra, the speech in the form of the Riks 
becomes self-luminous (reveals itself) like a wife—to use 
a simile—delivering the body to her lord Thus the Rik 
points out that it 1s impeiative to understand the true 
meaning, otherwise not knowing the meaning one 1s liable 
to be censured as but a post bearig a load of waght What 
follows from the other Rik 1s this We shall follow the 
commentary of Durgacharya in giving the word-meanings 
and then come to the purport of it Uta twam, though alone, 
sakhye, for the friendship of the Godsie for common status 
with the Gods Yaska observes later, whichever the deity 
mentioned, he becomes one with that, this should be borne 
11 mnd here What do they call such a one? Sthirapitam, 
one who falls not from the Law, one who knows the 
meaning Who says thus? It is this Speech in the form of 
the Rik Enam, him who knows the meaning of the 
speech, vdjinesu api, even in the formidable things that 
can be known only by odk, speech, in things d fficut 
to know and difficult to fathom like the gems covered in 
the ocean, in things like the knowledge of deities etc , na 
hinvant:, others cannot follow The latter half of the Rik 
censures him who does not know the true meaning (Sus- 
ruvan, he who has heard from others, aphalim, apuspim 
vacam, speech that 15 fruitless and without blossom ) Such an 
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ignorant one, 2226274 mayayad caratz, walks in delusion of the 
cow of speech The cow does not yj1eld him the milk of his 
desire He has heard the speech without flower and fruit 
from others and on hearing hears only the word, remains 
obstinately in the belief that there 1s nothing else to be 
sought after besides routine repetition of words To 
such a one the speech naturall, bears no bloom nor 
fruit 

Here Yasha observes ‘The yajnic 1s the flower and the 
dawie the fruit or the dawic the flower the adhydtmic the fruit ° 
Commentators on this passage say knowledge related to 
the yajna 15 the ydajnika, that related to the Gods is the dat- 
vatam, knowledge related to the self 18 the adhydtmam They 
are knowledge of the sacrifice, knowledge of the Gods and 
knowledge of the Self This 1s what 1s taught m all Veda. 
If the Dharma promoting material prosperity (€ the Yajna 
which achieves it) is resorted to, then the knowledge of the 
Gods is the fruit of it The former becomes the flower, the 
latter the fruit If on the other hand Dharma leading to the 
higher welfare is desired, then both the yajnzc and the 222726 
become the flower, the daw containing in itself the ydjnic 
becomes the flower and the adhydimic the fruit ” 

Yaska holds that the knowledge to be attained from the 
Mantras 1s threefold—knowledge of the yayna, knowledge of 
the Gods and knowledge of the Self If 1 be said that the 
Mantras are not clear in their meaning, he replies that 16 1s 
no fault of the post uf the blind does not see (16 if a blind 
man knocks against a post) He also heeps in mind the tradi- 
tion of his tumes that the Rishis who had 16210366 the Truth 
handed down the Mantras by way of initiation to the lesser 
men who had yet to reach the Truth Initiation, upadesa, 
is the term he uses Here he clearly refers to some ancient 
mystic tradition pointing to some secret in the Veda That 
1s why he says, at the end of the work, that its shore 1s to be 


I3 
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reached by means of tapas From this again it 1s clear bevond 
doubt that there 1s secret in the Veda 

From his utterances cited above it will be seen that Yasha 
believed in the mystery of the Gods even as he did in the 
mystery of the Mantras Finally, it should be noted that his 
statements regarding the Gods strengthen the doctrine of 
the mystic character of the Gods He observes ‘The one 
Self of the Deity 1s praised variously due to its greatness of 
this one Self the other Gods are several limbs The Gods 
are characterised by a mutuality of birth and mutuality of 
nature, boin of works, boin of the Atman, then carriage is 
the Atman itself, Atman their horses, Atman their weapon, 
Atman their arrows, indeed the Atman 15 everything of the 
Gods ” Thus it is seen how Yasha, though faithfully present- 
ing the different schools of interpretation affirms the three- 
fold knowledge fiom the hymns and drives at the supremacy 
of the spiritual interpretation This goes to strengthen the 
position of Esoteric Interpretation 

It is to his credit that Yaska 1s very faithful in stating the 
views of the earlier Nairuktas or other schools, still he 1s not 
an indiscriminate believer (lit one who eats the food with 
grass) Where he sees anything wrong in the views of the 
ancient authoiities, howeve: eminent they may be, he points 
out the flaw unhesitatingly Here is an example stating 
that 1t was wrong of Shakalya, the author of the Pada Patha 
of the Rik Samhita, to have split the word vayah into two in 
the Rik (> 29 1) vanena vayo nyadhadm, Yaska observes 
“Shahalya makes it read va and yah In that case the verb 
(44/00) would have been accented, and the meaning 
also would not be complete”? (Nirukta VI 28) (29) As noted 
earlier, Shakalya is the autho of the Pada Patha for the 
Rik Samhita But though Yaska thus points out faults even 
in the author of the Pada Patha of the Veda, he 15 not 
unrestrained or reckless, he respects the supreme authority 
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of the Mantras But though he looks upon the Mantras as 
authoritative, he does not regard the Brahmanas, which he 
quotes in places, in the same manner Thus in the section 
on Gods, while on the subject of Vaishvanara, he says 

“The Brahmanas proceed on the assumption of many quali- 
ties 01 aspects” (Nirukta VII 24) The commentators ex- 
plain that Bhakti 1s an assumption of qualities by which the 
Brahmanas speak of everything in every way, and hence 
the truth therein 1s to be searched out We have to remem- 
ber 10 the course of our study of the esoteric meaning of the 
Veda, such passages from Yaska pointing to the necessity of 
accepting statements of the ancients only after deliberation 

We have shown how far Yaska 1s helpful to us (for our pur- 
pose) It 18 clear from this that there 1s secret in the Veda 
which 1s to be sought out and brought to light. 

The Brihad Devata of Shaunaka points out errors in Yaska 
even as the latter sees flaws in many of the passages in the 
Brahmanas on account of their preference for sweet speech 
For mstance “He (Yaska) gives the derivation after split- 
ting up a word into two He speaks of the term purusdda 
in this way in the Rik orkse orhse” (Br D II 111-16) Like 
Yaska, the Brihad Devata also speaks of the variety of views 
on the interpretation of the hymns and testifies to the exis- 
tence of the spiritual interpretation We may cite the topic 
of the fre peoples, pafica jandh, for example 
“Some say the five peoples are the Five Fires—-Shalamukhya, 
Pranita, son of Grihapati, the Northern and the Southern 
Agnis, others say they are Men, Fathers, Gods, Gandharvas, 
Uraga-Rakshasas, or following Yaska, they are Gandharvas, 
Fathers, Gods, Asuras, Yaksha-Rakshasas Shakatayana 
thinks they are the four Varanas and the fifth the msdda 
Shakapuni says they are the Rutviks (officiating priests) 
five in number—Hota, Adhvaryu, Udgata, Brahma and 
the Sacrificer Yajamana But the Atmavadins (who are for 
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the inner meaning of the Vedas) hold that they are the 
Sight, the Audience, the Mind, the Voice and the Life 
The Aitareya Brahmana speaks of Gandharva-apsaras, 
Gods, Men, Fathers and Serpents Other Yajnikas refer to 
other creatures of the earth and the Gods ” (Br D VII 67-72) 

Thus in six verses it speaks of the different views as to 
what 15 meant by the term fafica jandh Wence we learn 
from works like the Nirukta and the Brhad Devata that 
there was current an interpretation of the spiritual and mystic 
school of thought as distinct fiom other modes of interpie- 
tation We conclude thence that there is secret in the Veda 
which can be arrived at by following the symbolic and the 
esoteric meaning 

It was stated earlier that the Brahmanas themselves 
substantiate the symbolic character of the yajna, sacrifice 
Thus the Brahmanas bear clear testimony to the existence 
of secret 171 the Veda Otherwise symbols like “The Yaja- 
mana 1s the sacrificial post”? could not have come to be 
Here the Brahmanas speak of the enriching or increasing of 
the Yajamana, sacrificer, who 1s to be consecrated by the 
anointment and his entry into the sacred chamber called 
pracina vamsa, in the sacrificial Hall (a hut where the support- 
ing beams are turned eastwards) and proceed to declare 
that such a consecrated Yajamana,obtains the opulence of 
new birth while living here in the body To this effect 
passages are to be found in the Brahmanas The A:tareya 
Brahmana states ‘The Ritviks make him an embryo whom 
they consecrate and sprinkle with water’, and proceeds 
to say thereon ‘‘Him alone pure and purified (by the act of 
consecration) they consecrate (finally) and lead him to the 
hall of the consecrated This, verily, 1s the source (or 
womb) of the consecrated, for, indeed they lead him to his 
own source (or womb) which 1s (symbolised by) the diksiia 
—vimitam, the hall of the consecrated ” (I 3) Sayana explains 
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diksita-vimita etc bv stating that entry into the sacred 
hut in the sacrificial hall means ente:ing mto one’s own 
source Elsewhere it 15 said ‘Born of oblations, gold-bodied, 
he goes to heaven °` It is also said that Agni himself 1s the 
womb of the Gods There 1s another matter that may be 
cited in this context The Brahmanas which are the supieme 
basis of the ritualistic school themselves counsel that union 
with the Gods or attainment of heaven 1s not possible without 
spiritual knowledge Thus the Shatapatha Brahmana dec- 
lares ‘This 1s the verse By knowledge they ascend there 
where desires are left behind There the gifts do not reach, 
nor those who are austere but have no knowledge thus one 
does not attain to that world by means of gifts and austerities 
who does not know in the aforesaid manne: , but that world 
15 meant only for those who know 1m the aforesaid manner ° 
(X 5 4-16) Isit necessary to add that even when the avowe- 
dly ritualistic texts like the Brahmanas proclaim in places 
about the spiritual and occult truths, scriptures like Aranyakas 
and Upanishads known as Jnana Kanda—Knowledge Sec- 
tion—explain the supreme meaning of the Vedic sacrifice 
only im terms of the inner sacrifice? Passages like ‘“‘To him 
who knows this, the Yajamana 15 the self of the Yajna, 
Faith the wife and fuel the body” are to be found elsewhere 
in the Aranyakas 

Then, this must be stated regarding the texts of the 
Upanishads Even though we admit as fairly reasonable 
the idea that the Rishis of the Upanishads, men given to 
askesis, set out independently for the knowledge of Brahman, 
actuated by the spirit of enquiry into the Truth, yet, 1t must 
be noted they knew that the hymns were pregnant with the 
secrets of spiritual knowledge etc That 1s why they repeat- 
edly confirm their own perceptions, and conclusions based 
upon them, by reference to the Mantras of the ancient Rishis 
(by drawing upon the Mantras of the ancient Rishis for 


94 RIG-BHASH1A BHUMIKA [Sans Text, pp 66-67 


authority) This 1s the 1mport of phrases like ‘‘That has 
been said by the Rik”, ““That 1s said by the Rishi’ etc At 
times it 15 clearly notable that certain instructions given in 
the Upanishads have their basis directly m a Rik 511 
Aurobindo, revealer of the Secret of the Veda, has cited an 
mstance to the point, which we shall presently quote 
He has shown how the passage from the Isha Upanishad, 
Ehranmayena patrena, “By the golden lid. .” and the Rik of 
of the Seer Shrutavit of the Atri House, rtena apihitam, 
“The Truth 1s concealed by the Truth. ” are identical in 
meaning We shall first give the Rik in the order of the 
Pada Patha and explain, then we shall proceed to show 
that the meaning of the Rik fits in with that of the 
Upanishadic passage 


riena rtam apthitam dhruvam vam sitryasya yatra 7277240222 asvdn 
dasa sata saha tasthuh tadekam devandm Srestham vapusdm apasyam. 


“There is a Truth covered by a Truth, where your place 1s 
secure, where they unyoke the horses of the Sun, the ten 
hundreds stood together, where was That one, I saw the 
greatest of the embodied gods” (RV V 62. 1)1 


Word meaning with explanation siryasya, of the supreme 
God Savitr who activates all, riam, the supreme Truth in 
its own Form, rtena, by the truth in the form of the untverse 
standing as the three worlds denoted by the term lower 
half, 20242227 concealed, apasyam, I have seen. yatra, in which 
Supreme Truth, vém, of you both, maird-varunayoh, Mitra and 
Varuna, the place 1s dhruvam, secure or eternal, where 
agvan vimucanii, they mass the rays and marshall them 
And where dasa-Said, the ten hundred Rays, stood 
together in one place Devandm vapusdm Srestham tad ekam, 


1 Sn Aurobindo s translation 
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of those that had attained the form of the gods or of the 
embodied gods, the eacellent, most auspicious Form, pre- 
siding over, yet above the Cosmos, known to the Rishis 
famously as That, without compeer, dazzling, brilliant, the 
Form of Truth, have I seen 

Here it 1s to be noted Savana explains vdm in the third 
case as the subject of the impersonal voice, we read it as 
your place, seat, vém yuvayoh, sixth case Either way there 
15 ellipsis That the seat of Mitra and Vaiuna 1s the World 
of the Sun is not disputed Savana says, rfenais ‘by water’ and 
rtam is the solar orb I, the Rishi have seen the sun covered 
by the water On the other hand wesay it means the Rishi 
says he had beheld the Light celebrated in the Hymns 
as varenyam bhargah, the excellent Effulgence, tad visnoh 
paramam padam, that highest step of Vishnu, sarvadhdiamam 
Srestham, the eacellent all-sustainer, the One supreme Tiuth 
known by the terms Tai, That, shining in that High Ether, 
the pure, the intense and substantial Consciousness—known 
as Aksara, the Immobile, the Truth whose symbol 15 the Sun 

To Sayana, asvgh, means ten hundreds of rays To us also 
this is acceptable But Sayana goes on to explain the 
purport by drawing upon legends which speak of the horses 
of Surya, mprisoned by Asuras called Mandeha and others, 
being released by the prayers of the invokers We would 
suggest that the mention of release and dwelling together 
indicate the massing and marshalling of the biilliances of the 
Light of Truth denoted by the word Ray We accept too 
the figurative (metaphorical) meaning ‘of the embodied 
gods’ given by Sayana to devdndm vapusmatdm (fit be asked 
what are the two riams spoken of in rtena riam, we 
would point out the current use of the terms Rita and Satya 
to mean one and the same thing 1s also to be found at times 
in the Veda But really there is a distinction between the 
two The word Satya signifies that which 1s the eternal, the 
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supreme, Existence in its own form Sat Ruitam signifies 
that which 1s evident or perceptible, manifested out of 
the Satya, what has come to be in accordance with Satya 
or that which represents the Satya In this Rik the word 
Rita has been explained in terms of Satya Both the Ritams 
are indeed Satya One 1s the supreme Satya, Truth, the 
Eternal of the Upper Half known as the supreme Ether 
That Truth 1s here said to be covered by an inferior truth of 
the lower half Sayana explains the passage to mean that 
the cloud covers the Sun and the Rishi saw the Sun on the 
exit of the cloud Now, one need not be a Rishi to be able 
to see the sun when the cloud has passed, anyone with 
ordinary eyes can do that! No wonde: the modeins, on the 
strength of such explanations, speak lghtly of the Rushis 
of the Veda as simpletons, idiots who see a gieat wonder 
even. in the every day sight of the sun and go into ecstasies 
over it! 

The import 1s clear the highest, eternal Truth standing 
over, Beyond 1s covered by the inferior truth of this creation 
and when this cover is removed, one comes face to face 
with that higher Truth Sayana’s gross mterpretation has 
it that the dwelling place of Mitra and Varuna 1s the Sun 
The hymns laud both of them as the guardians of the Truth, 
whose Law is the Truth and whose dwelling also is the 
paramam vyoma, the supreme ether ‘With the Truth as your 
Law, you stand in your carriage m the supreme Ether, 
protecting the Truth” (RV V 63 1) This and similar Riks 
convey the identity between (the two) Mitra and Varuna 
on the one hand and the Surya that 1s the Truth on the other 
In explaining this Rik, we have indicated somewhat, the 
trend of thought in Sayana’s commentary as also our own 
Grasping the import of this Rik, the Rishi of the Upanishad 
says in plain uncovered language “The face of Truth 
is covered with a brilliant golden lid, that do thou remove, 
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O Fosterer, for the law of the Truth, for sight O Fosterer, 
O sole Seer, O ordainer, O wlumining Sun, of power of the 
Father of creatures, maishall thy rays, draw together thy 
light, the Lustre which 1s thy most blessed form of all, that 
in Thee I beheld The purusha there and there, He am I ° 
(Tr by Sr: Aurobindo) These are the limes of the passage in 
the Isha Upanishad We shall show how this Mantra of 
the Upanishad fits in with that of the Rig Veda 

In the Veda it is by the inferior truth, in the Upanishad, 
by the golden lid Though, by reason of its inferiority, it acts 
as a covering, still it is essentially the Truth and hence 
the covering lid is described as brillant gold Truth (15) 
concealed 1n the Veda, the face of the truth బా concealed in the 
Upanishad In the Veda, it 1s the greatest of the embodied, 
in the Upanishad, the most blessed form It refers to the eternal 
supreme Light beyond 

In the Veda, 1t 1s That one, in the Upanishad, He am 7 

In the Veda, 1t is ten hundreds (of rays)—Sayana too explains 
it to be so, the Upanishad plainly says, rays Released, in the 
Veda, marshall, in the Upanishad In the Veda, they stood 
together , the Upanishad says draw together Always in the Veda 
the Supreme Person of intense Consciousness, Truth 
and Light 15 symbolised by the Sun, so also generally in 
the Upanishads This one illustration 1s enough to show 
the direct connection of the truths (we come across) in the 
Upanishads with the Mantras of the Rig Veda It should 
be evident that the knowledge cf the Rishi of the Upanishad 
15 more subtle and more grand and true (self-justifying) 
than that as noticed in the commentary of the champion of 
the 11tualists, Sayana Needless to add that the knowledge of 
the Rishis of the Upanishad was especially superior to that 
of the modern scholars or their followers 

This again shows beyond doubt that there 15 secret in the 
Veda 
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The Puranas, also, 1६ 1s stated, lauding the Vedas as they 
do, ate really amplifications of the meaning of the Vedas 
This is conveyed by passages from the Mahabharata, 
Puranas and narratives, some of which we may cite eg 
“The Veda 18 to be amplified by means of legends and 
Puranas”, ‘““The Puranas elaborate upon the lost branches 
of the Veda’’, ‘“Vhis ancient story 1s told, O King, adapted 
from the Vedas (or conformable to the Vedas)”® etc The 
Mahabharata really gives in plain language what 1s con- 
cealed im the legends and happenings recorded in the 
Vedas At times certain Vedic legends are seen to reveal 
their true meaning in the Mahabharata Vyasa narrates 
to Yudhishthira the true significance of the legend of Vritra 
as he learnt 1६ from the ancient sages These lines are to be 
found in the Ashwamedha Paiva (XI 7-20) “Then did 
Indra, O monarch of the Bharatas, slay Vritra who dwells 
in the body, with his invincible thunderbolt, thus have we 
heard ” Also, *“This issue of Dharma, a secret, was declared 
to the great Rishis by India and by the Rishis it was told to 
me hearken to 1६, O King” The commentator Nilakantha 
explains vajra as viveka, knowledge born of discrimination, 
and Vritra as darkness itself Or again in (verse 19) ‘ Va- 
sishtha awakened him with the sdman called rathaniara’’, 
Nilakantha explaining the meaning of the term :athantara, 
says, that which surmounts, taratz, the ratha,1e the body 
known as Maya By means of rathantara saman Vasishtha 
awakened him, it 1s stated This is the purport Whatever 
be the symbolic meaning of the word ratha—we do not 
enter mto the question here—-it 1s enough to ncte that the 
commentator holds it to be a symbol The Mahabharata 
also says that the whole legend of Vritra 15 a secret, that 
too must be noted Elsewhere in the Anushasana Parva the 
symbolic significance of ram etc are found to be stated 
(Ch 8447-48) “The goat 15 the symbolic form of Agm, 
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the ram that of Varuna, the horse that of the sun, elephants, 
deer, serpents, buffaloes are Asuras, cocks and pigs are 
Rakshasas, O Darling of the एतऽ ` We need not add 
that passages lke these that are cited are the results of 
attempts made by the author of the Mahabharata to dis- 
cover the hidden meaning and significance of symbols of 
the Veda 

We have dwelt with the recorded tradition that there 1s 
a secret, a spiritual wisdom, in the Veda We have sum- 
moned repiesentative evidence from the Puranas, historic 
legends, Brahmanas along with the Aranyahas, Nurukta 
and other works and the hymns themselves to authenticate 
our findings There remains one important question meriting 
scrutmy Has there been none in the period that has elapsed 
between ourselves and the Ruishis of the Veda—and the 
period was so long—who knew the secret in the Veda and 
wrote a commentary to bring out the secret? The answer 
is simple there 1s no doubt that no such commentary, 
expounding the secret, 18 in evidence But on that account 
it can hardly be argued that there 1s no secret at all and 
that if there be one, there would follow in the matter of 
course, its expression as well Can it be sustained, for ins- 
tance, that there was no tradition of Vedic ritualism for 
the simple reason that we do not see any complete com- 
mentary on the Vedas prior to Sayana? In the same manner 
1t does not follow that there was no tradition of the Vedic 
secret since there has been no commentary working out the 
spiritual interpretation On the other hand, one has to recog- 
nise the disadvantage suffered by the esoteric interpretation 
due to the fame of the rituahstic supremacy Also, be it noted, 
for the enquiring mind to be solely guided by faith in the 
commentary of Sayana 15 a handicap for any vestigation 
1710 the hidden meaning of the Veda We have shown 
earlier, with authentic evidence, how in spite of the ancient 
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school of mystic interpretation being forgotten, there has been 
and cortinues to be a tiadition—living and unequivocal 
—pointing to its existence It need not be repeated here 
However, in the face of the works of Maddhwacharya, no 
one can assert that there was no attempt at all to resuscitate 
the spiritual inteipretation of the Vedas Fo a little before 
Sayana, Acharya Ananda Tirtha wrote a commentary on 
the first forty Suktas of the First Mandala of the Rik Sam- 
hita to illustrate how the meaning of the Riks 1s to be 
grasped He holds that in as much as performance of 
rituals is a necessary part of the practice of the Vedic 
Dharma, a ritualistic interpretation of the hymns 1s justi- 
fiable, but 1615 wrong to sav, that the fundamental message 
of the hymns is observance of ritual He maintains, on the 
other hand, that the spiritual interpretation gives the central 
meaning of the Mantras and that all the Vedas point to the 
supreme object of life which 18 to attain the sublime status 
at the feet of Vishnu Maddhwacharya’s Bhashya 15 small 
m volume Barring a few Pundits in the Maddhwa trad1- 
tion, most of the students of the Veda are hardly aware 
that there 15 such a Veda-Bhashya, though incomplete 
His follower, the great Yogi of majestic lustre, Raghavendra 
Swami, wrote the work Manirartha-Mafjari, following the 
Bhashya of the teacher and amplifying the points therein 
The Riks are indeed to be explained with reference to 
Agni etc as deities and to Vishnu as the supreme Deity 
dwelling in them, and also 10 the spiritual sense Though 
we do not propose to examine the bases of the three ways 
in which the Riks 216 to be understood, we shall state in 
brief how in this mode of interpretation the three meanings 
are derived from the Riks Where necessary we shall quote 
passages taken from the Mantrartha-Mafjari itself 

“Of two kinds are the words Agni and others, like milk 
that 1s mixed with water (which 1s one kind) and (on the other 
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hand) lke fire (heat) that pervasively occupies an iron ball 
Some words denote the form of the Lord’s consciousness 
with corporeal frame, mingled with and qualified by the 
consciousness of Agni and other souls Some words denote 
pure consciousness Words denoting pure consciousness 
also are of two kinds viz the consciousness of the Lord and 
the consciousness of the soul Of these the first kind 1s to 
be seen in the Mantra agnim ile where Agni denotes the 
well-known God Agni by (direct) expressive power of the 
word as also Vishnu by the supremely expressive power of 
the same word (These two meanings are simultaneously 
understood by the proficient), asin the case of ‘in the Ganga 
there are fish and the hamlet of herdsmen’, by the expres- 
sive and the not-expressive (indicative) powers of the word 
Ganga the two meanings, flood and bank are conveved at 
the same time, or ‘The moon rejoices in the blue lotus’, 
‘The king delights in the earth’ (30)—here the conventional 
usage and the derivative significance give the two meanings 
simultaneously” In this way, the purport of the Mantra 
of the Rig Vedic hymns must be grasped as referring to 
Agni expounded in the Mantra for application in the rites, 
as well as to the supreme Godhead named Vishnu presiding 
over Agni etc The reasonableness (of this line of grasping 
the purport) is shown with the support of the scriptural 
texts, Shruti, Smriti, Purana and Itihasa Such being the 
case, it may be asked the meaning as referring to Vishnu 
alone 1s enough, why should there be the meaning as re- 
ferring to God Agni and others? The answer is No, it 1s 
necessary, because “the conventional meaning of words 
related to particular things has been (established and) 
accepted and the purpose 1s manifested and without con- 
tradiction (to the supreme meaning Vishnu) (31) And 
“because of the support of instruction (in the scriptures) 
the word has power to express Vishnu also In this context 
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(it must be noted) that the Deity meaning 1s necessary, 
because its use 1s great (plentiful) such as the realisation 
of the exact nature of the Devata, Agni etc And there 1s 
the statement of the necessity of the meaning as applied to 
Devata also because of the impropriety of abandoning 
Devata meaning of Agni etc obtamed from the Vedic 
texts, Vedic lexicon, Grammar, yielding the derivation 
and finished form (of the words Agni etc )”? In this manner, 
the Acharya establishes the expresstve meaning as applied 
to the Deitv, Agni, and the supremely expressive meaning 
as applied to the supreme God Vishnu Further he says 
“Nor need it be doubted that because the purport of the 
two being different, there must be difference in the sentence 
that proclaims it, because the supreme purport 1s only one 
(there 1s no difference in the sentence)” ‘The supreme 
purport 1s the truth applied to Vishnu the excellent among 
all, God of Gods, and not to anything or any one else 
Whatever is subsidiary is different from that, but has also 
that (Vishnu) for its 1mportance etc Therefore the object 
of human life according to all the Scriptures 1s He (the 
Vishnu)’ Quoting this passage from the Paingi Shruti he 
reinforces 1६ with passages from the Puranas ‘“‘(All au- 
thorities) reveal the Knower of all, the Doer of all, the 
Best among all, Narayana, devoid of ill-health Here indeed 
is the supreme purport 41] the Vedas, the Itihasa, the 
Purana, all the ciiteria of knowledge, are all for him, for 
this purpose something else 1s stated”? Therefore by the 
division of the supreme purport and the subsidiary 
purport more than one meaning was propounded, it was 
also shown that the hymns of Agni, Vayu, etc, refer to 
Agni, Vayu etc, and to the supreme Vishnu, the highest 
Self presiding over the deities, as well as to the inner mean- 
ing which 18 the spiritual meaning Thus in a threefold 
manner the Mantras are to be commented upon and 
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undeistood and with this idea the Acharya pointed out 
the method of expounding the meaning of the Mantras 
by commenting on the (first) forty hymns (of the Rig Veda) 
The worshippers of the Lord by means of the hymn to 
Agni etc could worship, constantly meditate upon, mani- 
fest and attain the Lord in the centres (seats of Agni etc ) 
and by this triple instrumentation (lit of meditation on 
the Lord, of His being manzfested, of his being attainable), 
the arrangement of the hymns addressed to various deities 
such as “This is Agni hymn’, ‘This 1s Vayu hymn’, 1s quite 
appropriate it must be so understood Then for the 
purpose of showing the manner of commenting on the Riks, 
we shall use the words of Mantrartha-Mafjari and giwe the 
meaning of the agnim ile Rik m brief — 

Beginning with agnim ile 1s the hymn to Agni Madhu- 
chchandas is the Rishi Its application 1s for the purpose 
of obtaining Moksha—release of the soul—through devo- 
tion to Vishnu, secondarily it is used mm ritual To gain 
space we shall here mostly refrain from giving the grammar 
and connected details and state the substantial meaning 
expounded by Sri Raghavendra Swami, agnim, he who 18 
in front, agre bhavam, the first to be adored or the prime 
activiser, Vishnu under the name of Agni or the famous 
Agm who is the abode of Vishnu, ile, I adore Adjectives 
governing Agni are explained as follows fpurohitam, he 
who is helpful to all creatures from beginningless time, 
yajfasya rivyam (smgular in the sense of class), he who 
being the doer of Fyotsstoma and other sacrifices, ordains 
the high priest, the Ritviks known as Adhvaryu, Hor, 
Udgatr etc as the restraining agent, and so known as 
Ritvik himself, following the principle ‘‘one becomes that 
which 1s under one’s control’’, Aotdram he who controls the 
Hotr, 1s specially present i him and thus followmg the 
above mentioned principle, known as Hotr himself, there 
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is no redundancy here in the mention of the Ritvik and 
then of Hotr The analogy of Kurus and Pandavas, the 
general followed by the particular, 15 to be remembered in 
this connection Ratnadhdtamam 1006 ram with ufidd: suffix 
kna of which ¢ is dropped according to the Sutra of Panini 
lasakvataddhite (138) and min the root also is dropped by the 
tule of Panini (VI 437) Thus we get the form ratna Raina 
means felicity and ratna-dhd 1s one who holds felicity in 
utmost abundance Devam, the root dw signifies praise and 
hence devam means praiseworthy These qualities mentioned 
are boundless in Vishnu and m Agni as his abode they are 
there in appropriate proportions. Similarly im regard to the 
rest. 

In its spiritual sense this is the meaning  fpurohiiam, 
helpful to all, yaynasya of the knowledge-sacrifice, rtvyam, 
staying as the controller (with self-regard for them) of 
the senses that are the ritviks, he 1s named Ritwik Hotdram, 
he who delivers the oblation of sense-obyects 1110 the fire 
of the senses 16 who gives sense-dehght agnm, he who 
leads the anga, body, 1e the activiser of the whole body, 
tle 1 adore, 1s the connection in the sentence In this spiri- 
tual interpretation the Yajamana, sacrificer, 1s understood 
to be any one who 1s striving for liberation, Moksha The 
rest 1s to be explained as stated already 

This 15 what we arrive at followmg the exegesis of the 
hymns by Maddhwacharya the meaning of the Riks as 
related to the Soul (spiritual) and the meaning as related 
to the Gods are to be brought together The meaning 
relating to the soul 1s the inner import, the meaning relating 
to the Gods contains 111. itself the sacrificial meaning Thus 
following the direct meaning, the Mantras do have a 
secondary application in rituals However in giving the 
most direct meaning as related to the Gods, the Mantras 
refer predominantly to the Supreme Lord Vishnu himself. 
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Thus the three kinds of knowledge obtained from the Veda 
1e the knowledge relating to the sacrifice, to the Gods and 
to the self, spoken of by Yaksa, generally agree with the 
thiee meanings of Mantras as maintained by the teacher of 
Dualistic Vedanta In any case, the use of the Mantras 
in ritual is only of secondary significance The Riks of the 
Veda are to be explamed accordingly Endowed with a 
knowledge of word (vydkarana) and sentence (Alimamsa) 
and criterion of knowledge, pramdna1e nydya, and gifted with 
the eye of the seer, the Acharya Anandatirtha established 
with skill and support from the Shrutis, Smritis, Puranas 
and legends that whatever be the mode of interpretation, 
spiritual, sacrificial or what pertains to the Gods, their 
fundamental umport points to Vishnu alone This must be 
noted it is the ancient tradition that the meaning of the 
hymns is preeminently spiritual and concerned with the 
Supreme God and that mere ritualistic meaning 1s of an 
inferior order and the tradition pointing to the secret 
in the Veda has been confirmed with due appropriateness 
110, these works—Rzg Bhdshya of Maddhwacharya and the 
Mantrariha Mafjan. Suffice it to note that these too confirm 
there 1s a secret in the Veda which can be unsealed by having 
recourse to the esoteric interpretation 

It may be asked then whether the labours of modern scho- 
lars, who have followed the line of western learning 1n their 
study of the Vedas, are not all rendered in vain if the esoteric 
interpretation 18 accepted We reply in the negative If the 
conclusions of their study based on the outer meaning of the 
hymns are consistent and legitimate then they would 
prove useful in deciding upon the place, time, conditions, 
natural character of the Vedic Rishis, we would not treat 
them as opposed to our thesis of the esoteric interpretation 
based on the inner meaning of the hymns For the line of 
symbolic and mystic interpretation proceeds on, the recogni- 
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tion of the outer and gross meaning of the hymns We take 
exception only to the claim that the outer 1s the only meaning 
of the hymns We have dealt with this before and it is not 
necessary to repeat 16 here So we are generally indifferent 
(for our purpose) to the labours based on the external 
sense of the Riks It 1s not to be demied that such an inter- 
pretation done in a straight manner, could be helpful for 
drawing conclusions on the environment, age and other 
conditions of the ancient society of the Rishis or to unearth 
their history and record Similarly it may be possible to 
fix upon, following Mr Tilak, the Arctic Home of the 
Vedic Ruishis or their Age, or following Mr. Paramasiva 
Iyer, to fix upon the identity of Ahi and Vritra. 

The western scholars differ among themselves regarding 
the nature and form of the Vedic deities and the social 
conditions and laws of the society of that age Some say that 
the Rishis of the Veda are polytheists because they worship- 
ped many Gods Others point out that the Rishis regarded 
each deity, at the moment of its worship, as the supreme 
one and hence ascribed supremacy to the deity whom they 
were engaged 171 worshipping at the hour Stull others there 
are who state that the difference among the deities 15 only 
im name and that there 1s really only one supreme God to 
the Ruishis who are monotheists According to some, 
the Rishis regarded in the different objects in the material 
universe the presence of the respective presiding deities, 
that 1s why even creations, hke Heaven, Earth, Fire, Wind, 
Sun, Rain are worshipped as Deities and hence the Rushis 
are nature-worshippers, pantheists Such are the various 
bewilderments of modern scholars enquiring into the Vedas 
We would state this much 1६ 1s not that basis 1s lacking for 
any of these theories What 15 to be borne in the mind 1s 
that the original seers of the Veda_were not conversant with 
such theories. Just as the Rishis of the Upanishads far 
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removed from the latter philosophies of Dwaita (Dualism), 
Adwaita (Monism) and Vishishtadwaita (Qualified Monism) 
simply stated their own realisations, the truths as they saw 
or heard directly, the seers of the Mantras, even farther 
removed from monistic and other philosophies of our dav, 
gave the Mantras as perceived and heard by them and duly 
engaged in the invocation of the Gods, they waited in adora- 
tion upon the Supreme Godhead Hence there will be no 
end of theories if we were to begin examining the view 
or views of the Rishis of the Veda regarding the world, 
soul and God Such arguments about the Vedas will be akin 
to the debates of the later day Acharyas and their followers 
regarding the Doctrine of the Upanishads, akin to the 
dialectical debates among the Dwaita and other schools which 
to this day adorn the throne in the world of Pundits noted for 
debating skill The reason for it 1s their Systems of philo- 
sophy like Nyaya, Vaisheshika etc are undoubtedly governed 
by the rule of definition, laksana, criterion, pramdna, exami- 
nation, pariksd, in the ascertamment of Truth The line of 
approach (to Truth) of the early Rishis and there too of the 
Vedic seers was different Such standards as these had no 
place with seekers engaged in Tapas, like the Rishis, Their 
own realisation, perception and audition were obtained by 
the strength of the initiation received from the hierarchic 
line of the Guru A straight reading of the Mantras would, 
without doubt, confirm all the facts that we shall presently 
state. 

It 1s clear from the hymns that there is only one Supreme 
Godhead who 15 himself so many Gods and bears as many 
names The manifold character of the Godhead is known 
from the hymns themselves, it 1s because the deities stand 
as so many distinct beings that by following their respective 
characteristics, particular hymns can be determined to be 
devoted to the particular deities, It 1s also possible to show 
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from many of these hymns that to the Rishi each God 1s the 
Supreme Himself and none other We also learn from the 
hymns that the mutuality of nature and mutuality of birth 
of the various Gods who are charged with Cosmic functions 
whether in the microcosm or the macrocosm, are perceived 
and revealed by the Rishis Passages from the Rig Veda 
point unmistakably, aga.n and again, to the One Great 
Soul—signified by Surya, whose forms and personalities, 
parts and limbs are the many Gods assuming the appellations 
appropriate to ther character and function—the Gods 
mentioned in the the Vedas Hence if we are to achieve our 
supreme object with the help of the Veda, it 1s necessary 
that the Riks are accepted as [€ authentic speech and 
studied, both word and meaning, following the tradition 
of the Rishis, according to the context Even though 
there 1s no mutual conflict among the many aforesaid theories 
drawn from the hymns, yet we do not think any effort 
is called for towards their reconciliation What does it 
matter, indeed, if there be no elimination of difference or a 
reconciliation among them? This treasury of Mantras 1s 
to be approached with devotion, knowledge, tapas, and 
adored 

This 15 no work hke a Sutra treatise with exegesis and 
similar writings which are a battle-field for pros and cons, 
argument and counter-argument The Mantras of the 
Rig Veda are in fact a veritable treasure of the (recorded) 
revelations vouchsafed to the most ancient Rishis Here 15 
a priceless trove of gems of truths of the Spirit, of the Gods 
and many of an occult character The Veda 1s a literary 
record of uncommon realisations, of divine revelation 
and inspiration, of our forefathers, Vasishtha, Vamadeva 
and others who in the course of their inner discip!ine—Yoga 
—got at many truths in the mystic path, truths beyond the 
grasp of the sense but attainable by extraordinary means of 
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self-discipline, truths of the vaster worlds of existence beyond 
the ken of the physical eye, truths of the Gods who are the 
functionaries in those worlds, their Powers, Shaktis, as also 
those who are Shaktis in their own right And who knows 
what other secrets he embedded in this most ancient 
collection of Hymns—the Rig Veda! “By Tapas 1s its 
shore to be reached, indeed, by Tapas, 1s 1६५ shore to be 
reached ” 


SECTION FOUR 


WE have still to say this much concerning the subject of 
the Deities mn the Veda 

Such are the Mantras in the Rik Samhita m many places 
that they hardly make any consistent meaning unless पटाः 
preted in the inner sense, and read in the gross external 
sense there is only incoherence The other point to be noted 
is that though the moderns, following the western line of 
research, adopt Sayana’s method of interpretation in the 
oute. sense, they do not adhere to him always, particularly 
when he fo_lows the ancient Indian tiadition regarding the 
Deities This is a feature to be noted regarding the Gods 
Our ancients believed that the Gods presided over their 
respective worlds or over their principles with self-regard 
for them When they praise the Surya, the Sun God, ६ 1s 
the Person who presides over the solar body or who dwells 
m it that 1s adored Similarly praise of Agni and others 
means the praise of Deities presiding over Fire etc But 
the moderns would oppose this position. They accepted 
only the physical forms, in external Nature, of Agni, Vayu, 
Indra, Surya and others but rejected the presiding, మూ 
dwelling and self-regarding aspects (of Agni, Surya and 
others) This 15 the reason im their opinion, the primitive 
poets of the Veda were simply indulging in their fancy 
when they ascribed divinity to physical objects We, how- 
ever, adherents of the esoteric imterpretation, accept the 
truth of Agni presiding over Earth and so on even while 
recognising the symbolic character of exterior objects In 
the exposition of the hymns according to this esoteric 
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the meaning vayam we, tamasah from darkness, from sin, 
part above, spiinging up, uf ullaram risen and excellent, 
024 light, pasyantah beholding, 0272226 among Gods, devam 
shining, siryam the sun, ultamam jyotth the excellent hght, 
aganma we have attained This is the common mean- 
ing Sayana quotes from the Brahmanas in explaining that 
the word tamas signifies sin In that case, the Sun cannot 
be the sun of the physical world Sayana himself, com- 
menting on the fourth quarter, says that seer Praskanva 
speaks of conscious union, sdyujyam, with the Sun In this 
Rik, then, there is an unmistakable mention of the supreme 
Light that transcends the senses and signified by the word 
Surya, Sun It is also to be noted that here in this Mantra, 
whatever the interpretation, the Sun referred to 1s not simply 
the physical sun of our system and this is clear. 

We have instanced two Riks—one devoted to Vishnu as 
Surya, the Sun and the other to the Sun-God as the highest 
Light—to show how the theory that the Sun and the other 
Gods are really nothing but phenomena of Nature, holds 
no water Now we shall take up some Riks in praise of 
Indra It 1s held that Indra, the king of the Gods ruling 
over the triple world, stands above the region of the clouds, 
deals with his thunderbolt a death-blow to the cloud 
known as Vritra and releases the waters There are cer- 
tainly Riks which, when torn from the context, go to support 
such views, but they do not, m most places, cohere in 
sense But if we follow the ములు sense a happy harmony of 
sense leaps to the eye For mstance, m the Rik, ‘Far 1s 
that Name secret by which worlds in fear called to thee, 
with faces downcast, for strength” (X 55 1). Here ad- 
dressing Indra, the Rishi says Far 15 that secret Name 
of thee by which the Heaven and the Earth called to thee. 
Or the followmg Rik “Great 1s that secret Name longed 
for by many by which thou madest what was and what 
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shall be? The import 1s clear ‘The secret name ५ Great, 
the name that is aspired to by the worlds and 1s at once 
the means by which you created all that has been and shall 
create all that is to be”? To take up another Rik from the 
Atreya Mandala “His strong and secret abode I have seen, 
desiring him who founds, I got at (his abode), I asked of 
others, they said, ‘being men of leading, awakened, let us 
attain to Indra’” ( 302) The seer of this Mantra 15 
Rishi Babhru and this 15 itsimport “I have seen the firm and 
secret abode of Indra Desiring him who establishes (founds) 
thoroughly I attained his station How? First I asked 
other wise persons. They told me, ‘Leaders that we are, 
being awakened, we shall attain 10 Indra’” It 1s again the 
same secret, the secret in the two Mantras mentioned above 
is the Name, here 1t 1s the abode And where 15 this abode or 
name— a little above the region of the clouds or higher 
than that? The Rik 15 unequivocal in stating that the 
attainment to Indra comes to him who is awakened and 
longs for Indra Here Indra 1s described as the mdhdtd, he 
who founds thoroughly Is he any fanciful God lwing 
somewhere in the sky? Does the word bubudhdna, awakening, 
signify simply the waking from ordinary sleep on the part 
of the Ruishis? 

Now about Maruts Let us concede they are storm-gods 
Even though the Maruts, brothers of Indra, the leader of 
the storm-gods, may not be the leading deities like Indra, 
even though their external functions are generally noted 
and therefore the Mantras devoted to them substantiate 
doubtless the external mterpretation, to gross sight, yet 
the Mantras do reveal the mner functionings of the Maruts, 
the protection they give from sin and their veiled forms etc. 
Rishi Agastya prays to the Maruts to be saved from sin—aghdt 
raksata If the Rishi appeases the Maruts—the material pheno- 
mena, the storms—by his praise, his dwelling-places and other 
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possessions may be rendered safe from the attack of furious 
storms But if they be simply the natural phenomena how 
is 1t possible for them to be instinct with conscious activity 
and inner functioning that elimimates sin? Here 1s a Rik of 
Vasishtha “Here, here, ye of self-grown strength, seers with 
skin of Sun’s splendour, O Maruts, I dedicate to you this 
sacrifice’ (VII 59 11) The Rishi says ‘Oh you Maruts, 
you gods are svatavasah, grown of your own strength, kavayah, 
seers, siirya-tvacah the splendour of the Sun itself 1s your 
covering and protective skin, to you, such as these, I dedicate 
today the Sacrifice ° Now how could these seers—those who 
look beyond the past and present and as such endowed 
with consciousness, be meie natural phenomena of storms, 
entities without consciousness? From the Rik quoted earlier 
(Section II), “He is a sage, the illumined thinker, dhira, 
who knows these mysteries whom the mighty Prishm 
bore in her udder” (VII 56 4), 1t should be clear that 
the mysteries of the Maruts can be known only by the 
enlightened sage with the subtle sight 

Now about Soma There 1s no doubt whatever that the 
particular creeper of this name 1s simply the outer form It 
is also clear from certain Riks that it 1s a symbolic plant in 
the sacrifice, standing for the God of the current of conscious 
delight m the ములు context Read in the outer sense most 
of the Riks hardly make coherent meaning Soma 1s men- 
tioned among the kalpa-osadhis, elixirs for longevity etc in 
the Ayurveda Modern imaginative minds in their flights 
of fancy assume that the seers intoxicated with the Soma 
drink, go on to laud the glory of Soma Twentyfour varieties 
of Soma plant are mentioned in the section on Chikitsa 
Sthana of the Sushruta Samhita (Ch 29) But nowhere 
there 1s the intoxicating property eulogised It 18 indeed 
astonishing that the Rishis desiring the intoxication of the 
drink should have praised Soma by means of hundreds of 
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Riks, while in fact the creeper was only a symbolic form It 
is only in the inner sense that the Soma Mantras make co- 
herent sense, in the Rik, “0 thou, all-seeing, the Ulumming 
rays of thee who art the lord encompass all the abodes, 
Soma, with thy natural powers thou pervadest (the all) 
and flowest, thou art the King and lord of the whole world ” 
(IX 86 5) How 1s it possible to explain the Rik if Soma 13 
just a creeper? Let the thoughtful reader answer This 18 
the meaning of the Rik oisvacaksah, all seeing! Soma O Soma, 
prabhoh of one who has mastery, te thy, rbhvasah vast seeing, 
ketavah ulumining rays, धद all, dhdmam abodes o1 lights, 
the abodes of Gods, pariyant: encompass, ilumine O Soma, 
01450, Thou who pervadest, dharmabih with the powers 
that hold and sustain, with the drippings of Ananda known 
as Rasa, pavase thou flowest Visvasya bhuvanasya, of the 
whole world, paizh the lord, rdjas: thou art the king We 
arrive at this meaning following the commentary of Sayana 
himself. If what has been said 15 not enough to dispel doubts 
on the subject of Soma, there is another Rik in the tenth 
Mandala which should set all doubt at rest, “When they 
crush the herb, one thinks that he has drunk the Soma, 
but no one ever tastes him whom the Brahmans know to be 
the Soma” (X 85 3) This Rik decides the real nature of 
Soma It declares that commonly all drink the juice ob- 
tained by squeezing the Soma creeper, but rare is he who 
partakes of what 1s known as the real Soma to the wise— 
this 1s the purport of the Rik 

Then Ushas Ushas 15 rightly identified with Dawn im the 
ordinary outward interpretation, but its truth is to be 
found only 10 the inner sense, there 15 no doubt whatever 
The goddess of solar radiance manifests herself in advance 
before the rise of the Sun, which symbolises the rise or the 
beginning of the realisation of the Sun of Truth hymned in 
Vedas as the supernal Light. That is why the Riks describe 
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her as ridvari, full of Truth, sdnrid, speaking sweet the word 
of Truth “Following the course of the Ray of Truth, 
bestow on us happy, happy knowledge-will” (I 123 15) 
Addressing 111 these terms, the Rishi prays to Ushas following 
the course of the Truth for the Gift to him of the firm and 
most felicitous knowledge-will How can the physical 
dawn make such gift? Similarly other Gods like Mitra, 
Varuna, Ashvins and others whose identities are uncertain 
in the external interpretation, reveal themselves in a pene- 
trating study of the purport of their respective Mantras, 
as well-defined Gods in the context of the mner sense 
There 1s another question to be looked ६0. We have 
said before that the Gods are Names, limbs and personalities 
of the One Supreme Godhead A doubt may arise whether 
the hymns themselves support this conclusion or whether 
it 1s based on exegesis of latter-day exponents of the Upa- 
nishadic teachings The moderns hold all over the Rig 
Veda the Gods are spoken of as many, it is only in the 
Upanishad that the One Truth, Brahman the One-without- 
a-second, 1s established Even if the Rishis appear to know, 
at times, the One Supreme Godhead, that 18 only in later 
Mantras, particularly in the tenth Mandala We would 
reply that is not a fact Mantras can be cited from many 
Mandalas in the Rig Veda wherein Agni or Indra or any 
other God 1s adored as the direct and immediate form of 
that One That One, the One Existent, the supreme Light 
—thus is known the Supreme Truth designated by the term 
Surya, and we learn that 1t 1s on account of the multiplicity of 
its functions that there are so many Gods different in 
personality and Name Fust there 1s the oft-quoted famous 
Rik of Dirghatamas begining with ‘Indra and Mitra’ 
“The One Existent the Wlumined ones call variously, 
ekam sat wiprah bahudhd vadanir” (I 164 46) The essence 
of the matter 1s given out in this third line of the Mantra. 
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In a hymn of twenty-two Riks of the Vaishwamitra Man- 
dala (RV 111 55) each Rik ends with the words, ‘mahad 
devdndm asuraivam ekam’, the Great (powerful) Might of the 
Gods 15 One (the Great One) Aswuratva, the might, the 
great treasure of the Gods 1s spoken of as One Elsewhere, 
(111 54 8), the Rik reads ^ The All One has become what 
moves, what flies, all that 1s manifold’ This 1s the fourth 
line of the Rik The purport of the Rik is the Heaven and 
Earth bring into creation all beings and sustain them dis- 
tinctly and separately, and even though they bear ail the 
Gods they are not wearied of the load That 15 so because 
that which is the moving and the unmoving, that which 
desires the creation, itself becomes what moves, what flies 
and what comes to be in manifold form In the hymns of 
Vamadeva, we find the expression vapusamidekam (IV 7 9) 
—the One of the embodied (Gods) Again in the Fifth 
Mandala we find the Rik vapusadm apasyam (V 62 1)—that 
One, the greatest of the embodied Gods, I saw The verse 
has been explained in the Third Section alieady Or another 
Rik “An immortal Light set inward for seeing, a swiftest 
mind within in men that walk onthe way All the Gods with 
a single mind, a common Intuition, move ar ght in their 
divergent paths toward the One Will ’* ( 9 5) In this Rik 
(addressed to Agni) also mention 15 made of the Immortal, 
firmly set, Light, set within for seeing of the One Will towards 
which all the Gods move in their respective ways Vasishtha 
says “That One, thy birth, was there when Agastya brought 
Thee here” (VIII 33 10) Again, in the last Book, 1६ 1s 
plainly stated ‘‘Where they regard the only One beyond 
the seven Rishis”’ (X 82 2) In the same hymn (Rik 6) 
“Tn the navel of the unborn the One was placed and there in 


*In this Section translations of Riks marked with an asterisk are by 
Sr Aurobindo 
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that One all the worlds abide” (X 82 6) All the worlds 
are set within the navel of the One without birth Again (in 
xX. 114 5) “The One existent, beautiful of plumage, the 
wlumined seers by their words formulate m many ways 
(or forms)’ We have given enough instances from many 
Mandalas, not only from the tenth, to show how That One, 
the one Supreme Truth, God of the Gods, 1s lauded in the 
Rig Veda, covertly or openly A study of the hymns to 
Indra, Soma and other Gods—not only to Agni—bearing 
this truth in mind would convince that the One Existent 
is all the Gods, each of whom renders in his own way help 
to man, the sacrificer, and leads him to that supreme One, 
the Light, the Immortal Truth 

We shall take up a few Ruiks describing that One, the 
Supreme Light, as the many Gods In addressing the Marut 
Gods, Rishi Kanva Sobhari says ‘‘Whose Name, resplendent, 
One alone, widely extended like a sea, for the joy of many 
hike the enduring strength of ancestral heritage’ (VIII 
20 13) The Rik purports to say that the One Name of 
the Maruts, resplendent and wide-extended like the ocean, 
18 there for the enjoyment of many, like an ancestral heritage. 
This also shows the One basis of the Maruts, and the help- 
fulness of the many Gods to the sacrificers or to the Creation 
In the Valakhilya Hymns (VIII 582) we find it plainly 
stated “That One has become all this” Verses 4 and 5 
in VIII 100 read ‘O singer, look, here [.. the One seated on 
the summut of Heaven ’ Here Indra addresses seer Nema who 
18 overcome with doubt regarding the existence of Indra 
‘O singer, I am, I, by my greatness, surpass all that 1s born, 
the followers of Truth increase me, the espousers of Truth 
ascend and approach me, but I, the One, am seated on the 
summut of Heaven’? Another hymn reads ‘The one son born 
of the three, the conquering, ruddy treasure, they send, the 
Immortals unassailed look over the happy places (planes) 
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of mortals” (VITI 101 6) Here, the Light, born in the 
Yajamana as the great gift of the workings of the Gods, the 
one Light is described as the offspring of the three mothers 
‘‘“Held by the seven thought-powers he pleases the unharm- 
ing rivers who increase the One Eye” (IX 9 4) He 
(Soma), held by the thought-powers of the seven planes of 
existence, delighted the streams of consciousness, and these 
rivers nourished the all-seeing flame known as the One Eye 
of the Universe ‘“The Might of the great Deva 1s the great 
one’ (X 55 4)—these words echo the verse quoted earlier, 
mahad devandm asuratvam ekam, the powerful Might of the 
Gods 1s the Great One 

Thus the Mantras themselves reveal the common origin, 
common self and common object of the Gods The differen- 
tiation among the Gods 1s the differentiation of Name, 
function and personality That 1s why the ancients com- 
prehended the characteristic marks of the Gods from the 
Mantras and described them Even the weapons, vehicles 
and hues indicate the particular deities This truth is known 
from the 29th hymn of the Eighth Book The vehicles are 
dealt with m the Nirukta-Nighantu ([ 15) Similarly the 
characteristic marks of the deities are to be found in the 
hymns themselves 

We have to state this much though it is undoubtedly 
true that the activities of the Gods have their roots above 
and start from the plane Beyond, yet it 1s a fact to be noted 
that their importance, direct help or distinct benevolence 
depends upon the state of progress of the Yayamana in the 
inner path upwards to the heaven, in the journey signified 
by the term adhvara, sacrifice The Universe itself, mner 
and outer, 1s the field of activity for the Gods Even though 
their functions are spread out over the whole field from the 
Foundation above to the Earth below, they vary from step 
to step according to needs Though particular stations in 
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the Path are presided over by and form the special sphere 
of a particular Deity, still that Deity is but one facet of the 
Supreme Godhead The other deities stand behind or 
above that Deity supporting it in its functioning It 18 this 
truth that is at the basis of the hymns of the Seers where 
the Yajamana, though lauding many Gods, yet approaches 
each one as the All-God and according to the context as 
the distinct one for the purpose at hand Need it be added 
that to the Seer, these Gods are realities, not fanciful? 

And this 15 to be noted as the inner sacrifice proceeds, 
the Yajamana comes into relation with Agni and other 
Gods presiding over their respective places This relation 
is seen in the Veda to be of many kinds—of father and son, 
of friendship etc Another interesting feature 1s that the 
very God who 1s the protecto1, the father, the adored, is 
born in the Yajamana as the son That 1s how all the Gods 
who are born first in the Cosmos for 1ts governance obtain 
a second birth in the Yajamana Hence it 1s meet that the 
Gods are called dvi-janmdnah, the twice-born How and 
whence does the second birth of the Gods take place in the 
Yajamana® Here 1s the answer The Heaven 1s the head 
of the creation which has set out from the Supreme’s Home 
Beyond the heaven, the Earth 18 the feet and the lower ter- 
minus of the Cosmic creation Between the Heaven and 
the Earth, as between the summit and the base of a moun- 
tain, there are many steps like the plateaus of a mountain 
As the Yajamana ripens in his realisations the Gods pre- 
siding over these stations take birth in him, by first pouring 
11110 him their own riches for his uplift The chief among 
these 1s Agni, the first born Hence we shall enquire into 
his nature and function For when that 1s done, it will be 
easy to follow the truth of the other Gods Our enquiry 
shall proceed in this matter on the basis of the Mantras 
themselves 
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Who is this Agni, the God who 1s awehened and adored 
by the Rishis? Surely it cannot be the elementa! fire, the 
third among the five elements being manimate, and be- 
cause though Agni may be the Deity with self-regard for 
the principle of heat, 1t is only the external symbol The 
God without whom “the immortals are not happy”, cannot 
be the fire produced from the arams, tinders, m the external 
ceremonial rite ‘“The immoitals rejoice not without thee” 
says the Rik He is frequently lauded im the Vedas as the 
God who 15 the Seer-Will, one whose knowledge 1s that of 
the Seer into the Beyond Many are the celebrated Ruiks 
in the Rik Samhita describing him as the repository of the 
mysteries of Sacrifice, as one 10 whom all the immortals 
rejoice He 1s the face as well as the mouth of the Gods 
He conveys to the Gods all that 1s offered by the Yajamana, 
sacrificer A leader in front of the Gods he approaches the 
Yajamana to accept the oblation (offering) Accepting the 
oblation, offermgs and adorations, he causes the Gods to 
relish, he pleases them ‘Therefore he is the messenger of 
the Gods It is through hm alone that the mortal can 
commune with the immortals He 1s the leader, the zara, 
the priest, 7224 hota, of the sacrifice Executing the sacri- 
fice he calls upon the Gods to accept the offerings of things 
made by the Yajamana Thus he 1s the first of all the Gods 
to be born in man this is his second birth to which we 
have referred before He is the kratu, Will, the knowledge- 
Will of the Divine in man functioning as the mtelligent 
Will with the determmation “This 15 so, not otherwise” 
And when like the sacrificial fire produced by the friction of 
tinders, aranis, such a Will (the Divine Will) 1s awakened in 
the altar of the heart of man by the grace of the Universal 
Father Heaven and Mother Earth, he rises as one arisen 
from sleep, and grows heavenward step by step, fed by the 
self-offerings of the sacrificer. This is Agi, the divine Flame 
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in the heart, whose original home 1s the great Heaven but 
who 1s born in man, immortal in the mortal At his birth 
he 15 fostered by the seven sisters He 15 described as the 
Child of the Seven Mothers who 1s nourished and supported 
by the Waters, the seven Rivers These are figures, it must 
be undeistood, of the energies of the seven Cosmic principles, 
governing the seven planes of existence Thus the energies 
of Knowledge and Power on the seven planes of existence, 
governed by then seven principles, 1t must be grasped, are 
there contained in Agni And that 1s why when offerings 
like cooked rice etc are made they reach all the seven 
planes of being, their shares of it serverally, 1t1s to signify this 
fact that Agni1s said to have seven flames, seven tongues Thus 
when the offerings of the Yajamana are reached to the 
seven planes of his being, they are severally ready to recerve 
him on their respective levels and the birth of the immoital 
Gods of these planes in the Yajamana, the mortal, 1s 
rendered possible 

Many are the names by which Agni 1s addressed in the 
Veda Hes described as lodged in the secret heart denoted 
by the word guhd, cave Weshall illustrate and explain some 
of the Riks conveying (containing) descriptive attributes 
which throw light on the character and function of Agni 
and show how Agni himself came to be the celebrated 
Skanda Kumara of the Puranas From the very begmning 
of time the Rishis have had a firm conviction that Agni 1s 
the Divine Truth (in truth the God himself), not fanciful, 
not merely physical or sacrificial, but the God immortal 
in the mortals The solar powers of the sublime Truth 
having attained Rishthood and typified by the Bhrigus are 
said to have brought down, from the heaven, and placed 
Agni in men like a lovely (friendly) treasure For what 
purpose? For man to attain the divine birth—so they sing 
Says Rahugana ‘The Bhrigus placed thee, Agni, mm the 
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men blissful firend fo: the Divine buth” (1584) There 
are a number of Riks of this kind and they would make no 
coherent meaning if we do not accept that the Rishis had 
known at least some truths of the inner universe “This 
our sacrifice, O knower of all births, set among Immortals, 
be pleased to accept our offerings” (III 211) The Sacii- 
ficer, the Rishi prays O Agni, thou knower of all that 1s 
born Do thou set our sacrifice among Gods, the Immortals, 
be pleased to convey these offerings to them “This seer- 
poet, kavz, intensely Conscious, the Immortal in the mortals 
is established among the unseeing, akaw” (VII44) This 
Mantra of Vasishtha clearly says that this Agni, the seer 
into the beyond, is established among akavis, the unseeing, 
who are not kavis the sightless, the Immortal among the mor- 
tals Or,“Thou art great,the supreme Intuition ofthe pilg1im- 
sacrifice, without thee the Immortals are not joyous” 
(VII 111) Here Vasishtha again says that Agni 1s యు 
dowed with a supreme knowledge regarding the Sacrifice 
which 1s really a journey on the Path to the Heaven and 
without him the Gods rejoice not “To Agni, knower of 
all births, Son of Force (for the gift of desirable things) 
who becomes twofold, the Immortal in the mortals, (the 
most delightful in the People)” (VIII7111) He 1s said 
to be twofold because though divine in himself he 15 the 
Immortal among the mortals “I saw the greatnesses of 
this great Immortal in the mortals that are the peoples” 
(X 79 1). This Rik of seer Sowchika says I have seen among 
the mortals the greatness of the Gieat Immortal Agni 
There 1s a clear Rik in the hymns of the Atris ‘‘Agni shines 
out in the Gods Agni enters into the mortals, Agni 1s the 
carrier of our offering Serve Agni with all your thoughts’’* 
(V 254) In the same Mandala (11 2) 1६ 1s said that Agm, 
the supreme Intuition of the Sacrifice, the repre entative 
Priest, seated in the same chariot, along with Indra and 
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other Gods, comes to the seat made up of the pile of sacred 
grass “He who in mortals Immortal possessed of the 
Truth” of Rahugana (1771), “The Universal Life, the 
Immortal m mortals’ (VI42), “He Immortal among 
the mortals, a mind of Knowledge” (VI55), “Approach 
and set the Immortal with your words’? (VI 15 6)—these 
Riks of Bharadwaya celebrate Agni as the Immortal among 
the mortals 

If, then, the 1mmortal Agni 1s there in us, he must be 
somewhere hidden in some secret place The seer calls 
this secret inner place, the heart, Art, indicated by the 
figure of the cave, guhd This cave, the dwelling place of 
Agni is hymned im numerous Riks Here are excerpts 
from the hymns of Parashara, Vishvamitra and Vamadeva | 
రం hides himself like a thief with the cow of Vision in the 
secret cavern He takes to himself oui adoration and thither 
he carries 1t” (I 65 1) * 
‘Seated in the cave holding all strengths in his arms, Agni 
bears all the gods in his Power Leaders of men, upholders 
of intelligence, attain to him there in the cavern chanting 
the words carved out of the heart” (I 67 2) 
“© Fire, thou art Universal hfe, enter into the secrecies of 
secrecies” (I 67 3) * 
“Fie who has perceived Him when He 1s in the secret cave” 
(I 67 4) * 
‘Abiding in the secret cave and rich with many lights” 
(IV 7 6) 
‘“Moving in the cave with felicitous sisters” (ITI 1. 9). 
Riks of this kmd declare the cave, the secret heart, as the 
dwelling place of Agni 

Agni is always associated with the septette because the 
seven principles of Existence are set in this Immortal 
Being, power, light, bliss are all described as being 
sevenfold in principle and hence Agmi’s connection with 
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the sevenfold principle is mentioned in various contexts 

“The seven ravs are extended in this leader of sacrifice’’ 
CLE. .9 2) 

“In house and house founding the seven ecstasies the Fire 
took its session as a 1166 of the Call strong for sacrifice”’ 
(^. 9) 

“For me, howso small, impart not the heavy burden of thus 
thought, O purifying Fire, uphold with violence this vast, 
profound and mighty sevenfold plane” (IV 5 6) 

The unbearable burden of the seven Planes 15 beyond me 
to hold Hence, O Agni, give me not this heavy burden of 
thought This is the purport Trita sings 

“He, Agni, Knower of Honey, desiring the seven Sisters 
flushing red, raised them, for seeing blissfully” (X 5 5) 

Or elsewhere, 

“The Immortal going about the seven abodes” (X 122 3) 
We would also recall a passage from the Shukla Yajur 
Veda quoted by Yaska “In this body are established the 
seven Rishis”? Thus everywhere we hear of septettes, seven 
hills, seven rivers, seven Rishis, seven sisters, seven stations 
or places As explained earlier, these are figures of the 
gradations of Planes of the sevenfold (seven-principled) 
Existence with their corresponding Knowledge, Power, 
Light or the presiding deities and must be so understood 
according to the context 

Now in our enquiry 110 the character of Agni we must 
consider the nature of these Waters because of the important 
context What are these Waters or Rivers that are sung 
as sevenfold in the hymns of the Veda? They are the streams 
of the Truth, floods of the Higher Consciousness, carrying 
the radiances of the Superconscient According to the 
school of outward (naturalistic) imterpretation they are 
released by Indra, the lord of the Gods, by slaying with 
his thunderbolt the demon Vritra, their coverer But, 1६ 1s 
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to be noted, the Asura who obstructs the entry of the 
Truth-powers into the Ea:th-consciousness has for his oute: 
symbol the cloud named Vritra The hymns of Vasishtha, 
Vamadeva, especially VII 49 and IV 58 make 16 clear 
that the ocean 1s the image of the Infinite and Eternal 
Existence, the waters are the flowing streams of Conscious- 
ness and the seven rivers are the poweis rich with radiance 
that create and sustain the Existence in all its seven planes 
This symbolic truth would get clear beyond doubt from a 
study of the import of the fist hymn of Vishvamutra to 
Agni We shall state in brief the main points in the hymn 

The Gods beheld Agni (in the Waters) The seven mighty 
ones increased in him He became full of felicity White 
in birth, he 1s ruddy or pink when he has giown They loved 
and laboured about him, the Mazes around the newborn 
child Wearing light as his robe all about the life of the 
waters, he formed in himself glories vast and without any 
deficiency Here the eternal and ever-young goddesses 
from one womb held the one child, they are the seven Words 
Spread out were masses of him in universal forms in the 
womb of the clarity, in the flowings of the sweetnesses, 
here the fostering 11vers (cows) themselves stood nourishing 
The two mothers of this accomplishing God became vast 
and harmonised He discovered at his birth the source 
of abundance of his Father and he loosed forth wide his 
streams and wide his rivers One, he fed upon his many 
mothers in their mcreasing In the Vast Truth he accep- 
ted the home made for him by the undivided Sisters 
From him dwelling in his vast secret seat within the shore- 
less Vast they milked out immortality 

This is the substance in part of the hymn of Vishvamuitra 

We shall explain the symbolic meaning, using the words 
of the Riks then and there These seven (rivers) are the 
sevenfold Divine Waters of Truth The Divine Waters 
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brought Agni from the High above to set him here This 
Agni, a divine secret, 1s set in plants on the earth, he 1s to 
be manifested by the pressure (friction) of the two tinders 
of heaven and earth Hence he 1s called the child of the 
Heaven and Earth, and the Consciousness of the Pute 
Mind of Heaven 1s itself called the dyauk The waking 
consciousness of the physical mind is symbolised by the 
Earth And it is by the strength of the interaction of these 
two that man has to achieve with effort that secret thing 
called—Agni In the Drvine Waters he 1s found visible, 
easily born in all his strength, knowledge and enjoyment 
and easily approached White in birth he grows ruddy in 
his action when he increases At his very birth the Gods 
give him splendour, force and body The seven great 
rivers (Cows) nourish him The rivers usually named 
dhenavah, fostering Cows, are here described as Horses 
This 1s the reason in the Veda the Cow (termed dhenu) 1s 
the symbol of the power of knowledge, while the Horse 18 
the symbol of form of action Here Horse 18 the dynamic 
force of Life, the dhenavah, Waters labourmg over Agni on 
earth, in his birth (and sustained) become the waters of 
the vital dynamis And this Prana—the life-force—breathes, 
acts, desires, and enjoys Agni himself begins first as the 
material heat, then becomes life-force, Prana and in the 
end becomes heavenly Fire The sevenfold waters thus rise 
upwards and become the Pure luminous Mind, the Mighty 
Ones of Heaven They all take their rise and flow from the 
highest, the One Truth-Consciousness The seven Words 
are the fundamental creative expressions of the Supreme 
Lord The Father of all things 1s the Lord and Male, he 1s 
hidden in the secret source of things, that 1s the supreme 
(plane of) consciousness Agni with his companion-gods 
and with the sevenfold Waters ascends to that plane This 
ascent to Heaven by Agni in us, mortals, the Sacrificers, 
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1s effected without leaving the existence which 1s the field 
of the waking state indicated by the term Earth By this 
ascent Agni finds the source of the honeyed plenty of the 
Father of things and collecting them pours them out into 
our lives He beats and himself becomes the Son That 18 
why he is the eternal Youth—Kumara, pure Light, pure 
Male, Immortal m the mortals, 1s perfected as the one 
Soul in man revealed in its universality The Seer-W1ll, 
the Divine child, the Son of God—his birth here, growth, 
nourishment by the Waters, the 11vers that are Waters, the 
Cows, they again are the Mares—all these do not make 
coherent sense unless 1ead in their secret symbolic meaning. 
To construe these without admitting the symbolic imagery 
would involve us in utter fanciful imagination or lead us 
to umpute incoherent prattles to the seers of the Mantras 
Such symbols with their inner meaning unveiled of their 
own accord, are to be seen in other hymns also Can there 
be doubt that Vamadeva’s hymn (IV 58) brings 1110 the 
open the secret of the Veda? Fiom passages such as, ‘“The 
name of ghrta that 1s secret”, “Tongue of the Gods, navel 
of immortality”, “These from heart-ocean”, ‘Streams 
of clarity, ghrta «rivers like cows purified by the Mind 
in the ములు Heart’’, “‘Auspicious maidens Agni’, “Thy 
Home the entire universe ` and “In the ములు Ocean, 
im the life-span in the Heait” etc we see beyond doubt 
that ghria, honey, Cow, Waters, Maidens, Heart, inner 
Ocean, etc reveal their great symbolic significances, of 
their own accord Some of these symbolic images are clearly 
seen to be preserved in the Puranas When Vishnu 1s said 
to sleep on the folds of the snake Ananta upon the ocean of 
sweet milk, Anania 18 clearly seen to be not the common 
serpent, nor the milk the material sweet milk, nor the ocean 
an expanse of the milky hquid The symbolic meaning 1s that 
the All-pervading Vishnu rests on the coils of the Infinite 
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in. the blissful ocean of Eternal Existence It may be said 
that the authors of the Puranas were priests, gioss minds 
who knew not even the truth of the solar and 10022 eclipse, 
how could they be in the know of profound venities? They 
mean only the usual physical serpent and matezial ocean 
of real milk and it 1s we who read into them the symbolic 
meaning We would point out that there 1s no necessity 
for us to imagine so ‘These poets themselves have imputed 
the symbolic thought by means of figures and words and 
made known impenetrable truths for the benefit of all 
Note, those words are Vishnu means all-pervading, the 
serpent Sesha is Ananta, infinite, sweet milk a symbol of 
81155 and the Ocean, immensity of the Eternal Existence 
The Agni who is lauded in the Vedas as the Son, Kumara, 
is the same who in Purana 1s called Shanda, the Child of Agni 
All the circumstances mentioned in the Puranic accounts 
of the Kumara narrative are to be seen in the symbolic 
language of the Veda Though the Puranas differ in many 
places in details of narrative, still all of them give essentially 
the same account of the story and truth of Kumara A peru- 
sal of the Mahabharata would remove all doubt whatever 
and show how the details in the description of the birth 
of Skanda given in the narrative of Angiras in Vanaparva 
are ము fact bodily taken fiom the Vedas In spite of the 
difference in language the Mahabharata uses at times the 
very Vedic words and brings out generally the sigm- 
ficances found ము the Veda In the Veda it 1s Kumara, 
the Child of Agni who has arrived from his own Home of 
his Father, from the Beyond, in the Mahabharata and the 
Purana it 1s the effulgence spilt from Mahadeva, the Skanda, 
Subramanya, the Kumara In the Veda he is born in the 
plants, in the Puranas he 1s born in the wood of Sara weeds, 
fostered by the Cows (in the Vedas) in the Purana he 35 
given milk by (the fostering Lights of) Krittikas The Veda 
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mentions seven Cows or Mazes, mothers or sisters The 
Purana does only six mothers leaving one mothe, the 
Highest plane of being 

In the Mahabharata it 1s the reading that Indra stands 
on the summut of the Manasa Hill waiting fer the arrival 
of Agni,—‘going to the Manasa Hull and contemplating 
deeply upon this subject” (Vanaparva 222) It is also 
mentioned that the Cows, Rivers are the fostermg mothers 
of Agni ‘*These rivers are renowned as the Mothers of the 
abodes of Fue” (221 26) 

Thus when we look closely into the natrative of the birth 
of Skanda we do find without doubt that the symbolic 
imagery of the Vedas 1s at the basis cf the Puranic account. - 
The Mahabharata makes it clear beyond question, in a 
line based on the Vedas, that Shanda 1s Agni himself It 
says unambiguously that the Agni, JVonderful, adbhuta, 
described in the Veda 15 Skanda himself “The greatness 
of adbhuta as sung in the Vedas, ( shall tell you)” (221 30) 
Many are the Agnis spoken of in the legend of the Angirasas 
And of these, Agni the Wonderful, adbhuta, 1s indeed des- 
cribed in the Veda If Agni 15 called adbhuta in the Vedas 
then it 1s possible to say that the author of the Mahabharata, 
on the strength of the knowledge of the meaning of the 
Vedic Hymns has placed the account of Skanda (who 1s 
the same as) Agni called adbhuta, in the story after the 
manner of the Puranas But the name adbhuta is not known 
to be a signification of Agni just as we know Agni as Puro- 
hita—placed in front at the sacrifice, or Hota, priest of the 
Call, or the mouth 01 messenger of the Gods, the Com- 
mander, the seven-tongued etc Hence this our enquiry 
The term adbhuta 15 seen to be used more than twenty-five 
trmes in the Rig Veda, in four other places it 1s part of 
a compound word eg adbhuiamasah Let us first determine 
the connotation of the term adbhuta Adbhuta ము the Veda, 
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as in Classical Sanskrit, undeniably means Tonderful But 
it 15 also used in the sense of mahat, the great, according to 
Sayana’s commentary also And it 1s this great supreme 
that becomes the adbhuta, the wonderful The same figure 
is reflected in the line of the Upanishad “As the Wonderful 
does one behold it”? In the Upanishads the word Brahman 
following the root significance drh to grow, comes to mean 
the Great, Mahat, the Purusha in the Upanishad 15 thus 
described as mahaio mahiyadn, gieater than the Great In 
lauding Agni as adbhuta, the Vedic hymn says the Supreme 
Light, the Father himself has become the son, Kumara 
Though at times Sayana follows the extravagant word- 
derivation of the Nuirukta in explaming adbhuta as what 
never was (na bhita abhita adbhuta) usually he explains it 
as wonderful, great Let us first consider the word adbhuta 
as part of a compound and then take up the word itself 
as used to denote Agni 

The word adbhuta-enasah occurs in the Rig Veda twice, once 
as an adjective of the Maruts and once that of the Adityas 
Sayana explains it as the Maruts in whom thee is no 
sin, na bhiitam enah paipam esu te marutah ‘This is hardly 
straight To take it as those whose sins are wonderful 1s 
more appropriate Why? The Maruts are known im the 
Veda as violent in their action and in the common mind 
violence 15 sin (lit doers of violence are sinful) But the 
actions of the Maruts though they aie violent are not of 
the ordinary kind, they are wonderful It 1s to denote 
this that adbhuta-pdpah 15 used The purport 15 that there 
is no sin for them as there 1s for mortals like us Be it noted 
that the import of Sayana’s explanation 1s well arrived at by 
taking adbhuta to mean the wonderful, there 1s no need 
for arbitrary derivation, nor 18 there jury to the enrich- 
ment of the import All the occasions where the appella- 
tion adbhuta for Agni is used in the Rig Veda are to be 
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examined to show that the word 1s generally used as an 
epithet of Agni Even if in places it is found to be used 
in reference to other deities eg Soma or Indra, still it 1s 
to be noted that attributes signifying Agni are used there 
We shall show this later on We shall leave aside contexts 
where the word is used merely m the sense of wonderful 
and take up only those where it is applied only to the 
Godhead, Devata 

“Tt 18 not now, nor 15 1 tomorrow Who knoweth that which 
is Supreme and Wonderful’’* ( 1701) Here the supreme 1s 
pointed out 

“He is the Will, he is the strength, he 1s the effector of per- 
fection, even as Mitra he becomes the charioteer of the 
Supreme”’* (I 773) Here Agni 15 desciibed as the chario- 
teer of the Wonderful, the Great Being (Supreme Being) 

“The Lord of the assembly, the 1 onderful, the lovable friend 
of Indra” ( 186) Agni the Wonderful 18 indeed dear to 
Indra 

“The bright, the purifying, the ]’onderful, sprinkles the 
sacrificer with honey” (I 142 3)—thus Dirghatamas lauds 
Agni 

“God among Gods, Thou art fmend, the Wonderful” 
(I 9413) Here also Agni is the adbhuta, wonderful 

“The King of the peoples, the Wonderful, this Agni who pre- 
sides over the Laws, 1 adore may he give ear” (VIII 43 24) 

It 1s clear that Agni 1s the adbhuta 

९) Flame, Thou Supreme and Wondeiful, 1t 1s thou who by 
force becomest in us the greatness of these discerning 
powers’* (८ 102} 

“Thou art the truein being, the Transcendent and Wonderful 
who gives to man the luminous plenitude’”’* (V 23 2) Here 
it is Agni the Wonderful that is addiessed 

“This 15 the eater of the Tiee for whom 1s poured the run- 
ning butter of the Light, this is the desirable, the ancient 
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711658६ of the Call, the Wonderful, the Son of Force’* (II 7 6) 
Here the deity 1s none other than Agni 
“The IVonderful, the Friend propped up Earth and Heaven’?* 
(VI 83) It is again Agni that 1s signified 
“And now, O Wonderful, well pleased in him who has cast 
to thee the offering’* (VI 15 2), it is Agni that 15 addréssed. 
“When the worshipper followmg the Law and in season 
holds to his words of prayer he (Indra) 1s called the Bright, the 
Purifier, the Wonderful’? (VIII 13 9) This 1s a Mantra 
addressed to Indra Here also the deity 1s lauded with attri- 
butes of Agni, Bright, Purifier, Wonderful—these attributes 
that are used here are those of Agni 
ఈ Soma, like a king of auspicious deeds, thou enterest the 
hymns of praise, purifier, bearer, O Wonderful (or Mighty)” 
(IX 205) Here the deity 1s Soma In the imvocation 
८) Vahni (the bearer)” “Wonderful” are used 
“A mighty Ruler art Thou, Destroyer of enemies, Wonderful’ 
(X 1521) Here, only once, is Indra spoken of as wonderful, 
but without any attributes of Agni 
‘Whoever serves him with offerings rich in clarity (lt 
ghrita, clarified butter) widely active, adbhuta, Wonderful” 
(II 264) The deity is Brahmanaspati, only once 18 this 
attribute wonderful used of him Only once in V 664 are 
Mitra and Varuna spoken of as wonderful Again once in 
V 704, adbhuta as part of a compound word refers to Mitra 
and Varuna adbhutiakrati Similarly as part of a compound 
adbhutakratum it apples to Agni (VIII 238) We have 
already referr d to the adjective adbhuta-enasam, applying to 
the Maruts There 18 another place (VIII 617) aste devah 
etc “The Gods, Sons of Aditi, ddetyih adbhuta-enasah of 
Wonderful sin.” 

We have examuned all the places in the Rig Veda where 
the word adbhuta occurs. We have not taken up instances 
when it 15 used in the common sense of wonder for the 
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reason that it 18 not relevant to our purpose Everywhere 
the term adbhuta denotes the speciality of Agni It 1s true, as 
has been pointed out, that at times 1६ 1s used referring to 
other deities That however does not detract from the 
speciality of Agm as distinctively qualified by the word 
adbhitta We thus see that in the Veda adbhuta denotes the 
Higher Light in the form of Agni Since the Supreme One 
is also the many Gods, the word adbhuta may well apply at 
times to other Gods like Indra and Soma Agni himself 18 
lauded as all the Gods Though the word adbhuta is found 
17 places to be applied as an adjective to other deities, 1 
mainly mundicates Agni just as in the Vaishwanara Hymns, 
though the Surya, Sun, 1s referred to at 0168 1६ is Agni who 
1s specifically made known by the term Vaishvanara 

Setting out to describe “the greatness of Agni, the adbhuia, 
celebrated 10 the Vedas’’, the Mahabharata narrates the 
account of the birth of Skanda in the form ofa story This 
Vedic origin of the legend of Kumara becomes clear on a 
reading of the Riks already quoted from Vishvamutia’s 
Hymn to Agmi We have drawn upon the Mahabharata 
because though the essential element in the story of Skanda 
1s the same 17. the Mahabharata and the Puranas, still the 
forme: is more helpful in establishing the symbolic character 
of the Vedic language, by reason of its language and its 
idea Similar is the Vedic origin of Puranic stories of Vritra 
etc to be understood Here, however, our subject 15 con- 
fined to Agni, his character, and by a study of the Pucanic 
story of Skanda and 10 basis, we have confirmed the symbolic 
character of the language of the Veda 

Such is the mass of Riks, the treasury of Mantras that 1s 
to be commented upon Though their inner sense 1s pre- 
dominant, the Riks are so formed as to serve th purpose 
of ritual also and in our attempt to grasp their import follow- 
ing the mner sense we must make the resolve not to avoid 
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the symbolic terms hke cow, ho1se etc It must be noted 
that though the names of Gods viz Agni, can be explained 
in terms signifymg their respective characteristics, still they 
cannot be treated as mere names which can _ bear 
substitution of synonymous words Existence of Gods 
like Agni in the external universe in the form of physical 
fire etc , it must be noted, is merely symbolic The true form 
and character of the deities are to be perceived by divine 
or inwardly open eye To say that each God 1s a lmb, 
quality or power of the One Supreme Godhead (One with- 
out-a-second) 15 not to mean that a God hke Agni 18 only a 
power, quality, or limb , he 15 himself the one with quality, 
with power or the personality All over the Rig Veda the 
symbolism 1s one It may be that in these hymns of the seers, 
at times the richness of ideas 1s more in abundance, the dic- 
tion at times more profound or simple, at times direct, word 
and meaning may vary in their sweetness and profundity, 
at times there may be profusion of symbols and esoteric 
meaning, yet to all the seers there 1s but one aim, one 
secret, only one system of symbolism That 1s why there 1s 
no difficulty in getting at a knowledge of the secret meaning 

The symbolic meaning 15 arrived at in an uniform method 

We learn from the very opening hymns of Madhuchchandas 
in the Rig Veda that a knowledge of their symbolism 1s the 
door for entering 1110 the secret of the Veda It looks as if 
the first hymn to Agni 15 placed theie at the commencement 
to serve as the first step towards an understanding of the Sec- 
ret of the Veda This will be intelligible, no doubt, m the 
course of investigation mto the meaning of the Mantras 

The ancients speak of the Japa, the inaudible repetition, of 
the first hymn as holding im itself the fruit of the study of 
the entire Veda The point in this eulogy (of fruits) 1s that 
the seed of the entire knowledge of the secret of the Veda 
15 to be found in this hymn, 
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The Rig Veda 15 subdivided in two ways One 1s into 
Astaka (one-eighth part), Adhydya (chapter), Varga 
(group) and Rik (Mantra) This classification is useful 
for study, to get by heart The other division into Mandala 
(circles), Anuvdka (section), and Sakia (hymn) 15 useful 
for purposes of practice Practice also 1s of two kinds the 
observance of karma, rites, and observance of japa, naudible 
repetition, and allied practices The ritualists, ydnekas, call 
the connection of Mantras with the ritual vmyoga, applica~ 
tion The Sata-Kara, the autho: of the aphorisms lays down 
the speical vinzyoga of the Mantras ము the particular acts of 
ritual and this 1s of great service to the votaries of Vedic 
rites However, it must be noted that the entire Veda has 
a general vintyoga, application for purposes of one’s own 
study, japa and meditation And this is the most needed 
for us to whom the secret sense of the Veda 1s most 1mportant 
The Mantras of the hymns have their general use in practice 
that aims at a realisation of the particular deities,—prac- 
tice that 1s charged with the strength of meditation on the 
meaning and idea-force of the Mantras and takes the form 
of Japa, deliberation, constant pormg over etc The words 
of the Mantras have a potency of an uncommon kind, true, 
but a mere reading of them without putting oneself en 
rapport with the meaning 18 as wasteful as pouring oblations 
of clarified butter in the ashes without fie That is why a 
student who did not know the meanmg was derisively 
referred to by the ancients as a “post bearing a load’ Even 
leading exponents of ritualists (lit of the cult of the supre- 
macy of Vedic rites), authors of aphorisms hike Ashvalayana 
say that the student of the Veda has to turn inwards with 
a one-~pointed mid With this idea in mind, they state 
‘Study of the Veda 15 indeed Brahma-yayfia, the worship of the 
Veda (Brahman 1s the Veda Mantra, Yayna 1s worship) One 
should take to the study of the Veda with as much self-gathe- 
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ring as one would bring to bear (while) gazing at the meeting- 
place of Heaven and Earth 1e horizon, or with closed 
eyes”? Thus though in the study of the Veda 1e worship 
of the Veda, the word 1s primarily important, yet it 1s per- 
fectly clear that the practice 1s fruitful only when the meaning 
of the text 1s thought of and meditated upon May this 
enquiry ito the meaning of the hymns be of help to all 
who aspire for the riches of mystic knowledge of the deities 
etc and at the the same time are in therr faith wedded to 
the creed of Rituals, (32) 1s our hope and prayer. 


Thus ends the Introduction to the Commentary on the Rik- 
Samhita entitled Siddhdfijana, the Mystic Collyrium, for 
the hidden meaning of the Veda, 
among the works of दता Bhdradvdja son of Visvesvara, 
blessed by the Revered Sri Aurobindo the Teacher of Integral 
Yoga, and a pupil of the Revered Vasistha Ganapati Mun. 
blessed by the Revered Mahars: Ramana 
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CONSPECTUS 
OF 
THE INTRODUCTION 
SECTION One (Paces 1-47) 


[Pages 1-9] 


Topics of the Introduction m summary verses 


[Pages 1-5] 

At the commencement of the work utterance of Victory 
to the Sole Self, who is the Lord of All beyond the 
Darkness, to Him as the Supreme Person who wears 
the embodiment of word-sound, again to the self-same 
source of the Veda, the abode of the Riks, the supernal 
Ether—thus the meaning of utterance of Victory 
thrice draws to itself the sense of salutation Beginning 
with meditation on the Light of the feet or the abode 
of the Revered Sri Aurobindo, the revealer of the secret 
of the Veda, the writing of the work with the avowed 
object of opening the secret of the Veda 1s proposed 

Different views of the contents of the Veda stated The 
arrangement and division of the Vedas into two sections, 
kandas, accepted by those belonging to the conventional 
socio-religious institutions stated Great regard for 
Acharya Sayana Madhava among the commentators 
mentioned. 


[Pages 5-6] 


Sayana’s commentary 1s the great basis for the moderns’ 
search for the history (of ancient India), for Western- 
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ers who embark upon the task of determining the 
meaning of the Vedas, their views regarding the Vedas, 
the Rishis, their socio-religious laws and institutions. 


[Pages 6~9] 
Here, Sri Aurobindo’s perception of the secret of the 
Veda That secret 18 in the form of symbols through the 
peculiarity of the Language Then mention 13 made of 
the real nature of the Rishi, the Mantra, the Deity 
the Sacrifice and the Fruit (of sacrrfice). 


[Pages 9-12] 
Introduction to the statement of objection raised by 
some moderns against our proposition of the Esoteric 
Interpretation of the Veda as not to be accepted 


[Pages 12-13] 
Commencement of the criticism of the essential elements 
in the statements of the adversary The three faults 
alleged by the opponent and reasons for the objection. 


[Pages 13-18] 
That the esoteric interpretation 1s opposed to the con- 
clusions of historians arrived at by western scholars 
on the strength of researches into the history of Man- 
kind 15 the first objection Answer to 1t with delibera- 
tion The statement of Sri Aurobindo on the truth of 
the spiritual history of India cited 


[Pages 18-22] 
How western scholars though desirous of straight- 
forward course decide with certitude the primitive 
or barbaric condition of the Vedic Rushis 18 considered. 
Even at this length of time the infatuation of the Indian 
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followers of western scholars in their trodden track 18 
not reasonable 

It 1s necessary for these talented sons of India to enter 
into an examination of the thesis of Esoteric Interpreta- 
tion with a desire for knowledge of the secrets of the 
ancient sages, otherwise, their critical learning will 
bear bitter fruit—all this is mentioned with the strength 
of citations of Mantras and their purport. 


[Pages 22-26 | 
Statement of the second objection Criticism of the 
statement that the thesis of the Secret of the Veda 1s 
opposed to the traditional Commentary of Sayana. 
Citing the statement of Yaska about the threefold know- 
ledge the inconsistency in the Commentary of Sayana 
is noticed 


[Pages 26-27] 
That the Secret of the Veda theory 1s opposed to the 
conclusions of the Purva-Mimamsakas 15 the third and 
the last objection stated and answered 


[Pages 27-28] 
The indispensability of Sayana-Bhashya for Vedic 
study 1s stated its merits and faults mentioned and 
appreciation of the commentary 


[Pages 28-30] 
The fault les in upholding the ritualistic aspect ex- 


clusively, the reasonableness of the Giuta’s passage 
(condemning the Vedists) 


[Pages 30-31] 
Statement of our own thesis, Rig Veda is the subject 
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for consideration The Mantras have a twofold mean-~- 
ing, the outer and the mner 


[Pages 31-36 | 


The system of usage of words with double meaning, 
nature of the language, the employment of words, 
the chiefly derivative nature of words, the nature of 
word-meaning and symbols. 


[Page 36] 


Our use of the word sanketa in a special sense here, 
after showing that ‘Horse’ and others indicate ‘strength’ 
etc as in the instance of “clarified butter 1s life’, the 
outer meaning being symbolic of the inner 18 expounded 


[Pages 36-40] 


Outer sacrifice also 1s symbolic of the ములు sacrifice 
Consideration of the nature of Ritvik priest, sacrificer, 
sacrifice and its fruits The expounding of the inner 
meaning of Hota and other Ritviks, clarified butter 
and other substances Cow, Horse and other fruits 
(of sacrifice) 


[Pages 40-41] ५ 


Mention. of the seven एद, Bhiih and others, of them 
Earth, the mid-region of sky and heaven form the 
threefold division of the worlds in the system of the 
Rishis, and this trrple world 15 the outer symbol of the 
inner triple—all this 15 explamed. 


[Pages 41-44] 


The true nature of the Gods who are the agents func- 
tioning in the Universe, or the Cosmic powers (im the 
gross outer existence and in the subtle inner) 1s stated. 
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The nature of Agni explained, similarly of Indra and 
others 


[Pages 44-45] 
The true character of Soma and others. 


[Pages 45-47] 
Conclusion of the first Section with the translated 


passage of Sri Aurobindo, the seer of the secret meaning 
(of the Veda). 


Section Two (Pacezs 48-83) 


[Page 48] 
In the first Section the thesis of the esoteric nterpreta- 
tion of the Veda was stated while considering and 
meeting the objections raised against it by the opponent 
on the strength of modern thought and research and 
scholarship Here, examination of our position in the 
light of ancient indigenous learning 1s promised. 


[Pages 48-49] 
Why 18 Rig Veda taken up for consideration? 


[Pages 49-51] 
On the Rig Veda 


[Pages 51-53] 
The aim of the Brahmanas, the collection of the Black 
Yajur, the inclusion of Brahmanas in the Samhitas 
not acceptable to Yajnavalkya 


[Pages 53-55] 
The necessity for enquiry into the Rig Veda alone. 
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Explanation of the meaning of Trayi, mention of 
Agni and other Gods of the Tray: who are also the 


Priests, their appropriate meaning in the ములు 
sacrifice explained 


[Pages 55-56 | 
Investigation into Dharma 


[Pages 56-59] 
The nature of Dharma—-sacrifice external applies only 


to a narrow and limited circle, the sacrifice as 
described in the Gita is universal 


[Pages 59-61 
Before and after the Gita’s teaching, that there has been 


the secret sense of the sacrifice 1s established by resort 
to authoritative texts 


[Pages 61-63] 

Beginning with the statement, ‘It 1s no exaggeration 
to say that all groups of Pundits look upon with 
esteem the skill in debate with subtle reasoning of 
the Mimamsakas’, it 1s demonstrated that the hercu- 
lean labour of the Mimamsakas has produced the 
proverbial mouse of the mountai im labour even 
though their recourse to the secondary (figurative) 
meaning in the case of ‘Babara pravdhant’ etc 1s sound, 
indeed 


[Pages 64-68] 


Consideration of the subject of Mantra, its nature, the 
subject-matter, 10 purposes, “it 1s created, yet uncreate’ 
—the disposal of contradiction in the statement that the 
Veda 1s eternal, and yet 1t is composed; deliberation on 
the lmes of Patanjali’s Mahabhashya in this connection. 
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[Pages 68-69) 
That the Mantra 1s impenetrable without austere disci- 
pline, tapas, 1s shown with the support of authorities, 
citation of the passages from the Nuirukta and Brihad 
Devata Ritual act bears fruit only when it 15 done 
with faith and knowledge, not otherwise—this 1s stated 
with appropriate reasons 


[Pages 69-70] 
Even though the statement of uneven ideas in the 
mantras of the Rishis in the external sense 1s quite 
correct, 1t1s shown that it does not affect the ములు 
meaning. 


[Page 71] 
Riks themselves are the authority for ‘The secret of the 
Veda’ 


[Pages 71-72] 

The 21815 occupied with austere disciplines 
in their communion with the Gods employed the secret 
speech for revealing their meanings, m order to deter- 
mune this, authority 1s to be found in the Mantras them- 
selves Beginning with this statement the exposition 
of the meaning of the word nya is given on the basis 
of a thorough examination of words in the context of 
the sense of secret occuring in the Rig Veda 


[Pages 72-76| 
All the contexts where zinya 1s used are examined, Riks 
are cited and that ninyam 1s secret in the Vedic language 
15 established 


[Pages 76-77] 
Guhd, apicya, praticya—these words are used as adjectives 
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in the sense of secret qualifying Ndma asa synonym of 
prayer—stotra—this 15 shown with citations of Mantras 


[Pages 78-79| 


Raising the question what was the means by which the 
secret was covered, 1t 1s shown convincingly that it 1s 
done by the words of double meaning like ghvia, as 
well as by the symbols of Cow, Horse etc 

rta, Kratu, Ketu, Ghrta, and simila1 words taken inva- 
riably m the same sense wherever they occur make 
it easy to follow the secret meaning—this 1s expounded 


[Pages 79-82] 


The reason for the usage of symbols in the Veda con- 
sidered and the theory of the mystic mterpretation of 
the Veda propounded 


[Pages 82-83] 


Mention of the various classes of symbols 


Section THREE (Paczs 84-109) 


[Pages 64-85] 


In the Second Section it was proved that the Mantras 
of .Vashishtha, Wamadeva and others are the main 
authority for the theory of esoteric interpretation of the 
Veda, authorities from the Mantras that support or 
hint at the theory of the secret sense of the Veda were 
given, also were mentioned the views of Yaska to 
whom Vedic words have derivative significance, on 
the Rushis, the Mantras, the Gods etc 


[Pages 85-87 | 


Consideration of Yaska’s view that the secondary or 
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figurative meaning must be resorted to, and its result, 
his view that the meaning of the Veda 18 difficult to 
penetrate, even so to determine the nature of the Gods, 
deliberation on this topic 

And the statement that at one time there was a mani- 
fold way of interpreting the Mantras 18 made afte: 
mentioning the many schools for the purpose of 
determining the meaning of the Veda 


[Pages 87-89] 


Two Riks cited by Yaska to show that the meaning of 
the Mantras 1s difficult to get at, explanation of the 
quoted Riks That threefold 1s the knowledge to be 
gamed from the Veda 1s the view of Yaska—this 15 
shown 


[Pages 89-91] 


That the Rishis who had direct knowledge of Dharma 
gave the Mantra to otheis of lesser type through 
initiation 15 Yaska’s statement which is noticed Even 
though Yaska gives the gross meaning, he holds 
the spiritual meaning to be the best—this 1s shown 
Yaska was neither an indiscriminate believer nor a 
free-lance That he believed in the Secret of the Veda 
is shown with proofs 


[Pages 91-93] 


The statement that the Brihad Devata also like Yaska 
believes in the Secret of the Veda 1s made after citing 
the verses that consider the subject of the Five Peoples, 
pafica janah A reminder that the Brahmanas also 
expound the symbolism of Sacrifice and confirmation 
of our position about the Secret of the Veda by quoting 
passages from the ritualistic texts—Attareya and 
Shatapatha Brahmanas 
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[Pages 93-94] 


The purport of the sentence “That 1s stated by the 
Rik’? etc ము the Upanishads, 18 considered In some 
places the passages of the Upanishads are directly 
traceable to the Mantras—to show this illustration 
15 given 


[Pages 94-97] 


The lines beginning with “The golden lid” etc of the 
Isha Upanishad and the Rik riena riam afiktam of 
the Fifth Mandala (RV) both have the same mean- 
ing—this 1s shown along with explanations That 
there 1s Secret in the Veda 1s again established 


[Pages 98-99] 


Authority 1s given to show that the Mahabharata 
supports the view that there is Secret in the Veda 


[Pages 99-105] 

Even before Sayana’s commentary there was the com- 
mentary of Acharya Anandatirtha for the first forty 
Suktas establishing the purpose of the Veda to be the 
attainment of Vishnu’s abode (or feet) that 1s the 
sublime object cf life, mentioning this the passages from 
Raghavendra Swami’s Mantrartha-Manjar are quo- 
ted to show the manner of commenting on the agnim 
ile Rik beginning with the statement “Of two kinds 
are the words agni etc” 


[Pages 105-109] 


The views of Westerners on the conventional laws and 
Vedic religion mentioned and conclusion of the Section 
with the statement of ou position, with the dictum 
“The shore of that Knowledge 1s to be reached by 
tapas.” 
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Section Four (Paczs 110-137) 


[Pages 110-112| 


Enquiry mto the nature of the Deity, devaté—on this 
question the varying views of scholars of the West and 
‘the East and ouiselves are distinctly stated The system 
of esoteric interpretation which admits the govern- 
ance by the Gods of the ములు as well as the outer 
existence attaches greater importance to the ner 
meaning everywhere And the statement “Gods are 
conscious beings, not inanimate things or forces’’ 1s 
confirmed by the examination of a number of relevant 
Riks addressed to many Gods To show that the 
gross interpretation does not fit m with contexts in 
all places, the Mantras of Surya are considered 


[Pages 112-113] 


Citation of Indra-Mantras 


[Pages 113-115] 


Regarding the Maruts and Soma, the inner meaning 
fits in, the outer does not 


[Pages 115-116] 


Usa considered Mantas cited from many Mandalas 
to establish the truth that the Gods ate various names 
of the One Supreme Godhead 


[Pages 117-120] 


One Existent 1s all the Gods of whom each one 
according to his position uses his influence, helps 
the sacitficer and leads him to the One Supieme Light 
Immor:tal—to show this many Mantras are cited The 
One source, the One Self, the One goal of all the Gods 
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mentioned—at the same time their distinctness due 
to difference in personality and function and name 
are reiterated 


[Page 120} 
That the Devas are twice-born 1s explained 


[Pages 121-122] । 
The nature of Agni considered 


[Pages 122-124] 
The septuple principle explained, appellations of Agni, 
‘placed in secrecy’ explained with the help of Mantras 
cited “Immortal in the mortal, undying,” essentials 
mentioned with citations of Mantras, Agni resides 
within the heart—mantras cited—authenticated by the 
words of Parashara, Vishvamitra and Vamadeva 


[Pages 124-125] 
The septuple principle as related to Agni explained. 


[Pages 125-129] 


Confirming of Waters and others to be symbols, on a 
close consideration of the Agni Hymn of Vishvamuitra 


, [Pages 129-154] 

Agni Kumara in the Veda is Agni-born Skanda in the 
Purana, and in the Mahabharata the Agni named 
Adbhuta, m order to prove this wherever adbhuta 
occurs in the Rig Veda it is noted and examined and 
that Agm is Adbhuta 15 proved 


[Page 134] 
The topic of the Puranic story of Skanda arising from 
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the context of consideration of Agni’s nature is exa- 
mined and the secret of symbolic meaning of the Vedic 
language is confirmed 


[Pages 134-137] 


The importance of the mner and secret meaning not- 
withstanding, the Riks are so formed as to be useful 
for rituals, hence in considering the meaning of Riks 
the symbolic terms 1116 Cow, Horse need not be avoided 
in getting at the purport according to the mner inter- 
pretation—to this effect effort must be directed. This 
Esoteric Interpretation will be also helpful to the 
enquiring minds who have faith in the rnitual—with 
this hope the Introduction concludes 


NOTES 

[Page 3] ' 
1. The utterance of victory, jayavdda, ము the first verse extends 
in. its full import to or draws to itself Salutation, namaskara, to 
the Deity who 1s the Self of all souls This kind of drawing 
to itself another meaning 1s called dksepa 

‘The worlds that have come to light’—means the worlds 
that are manifested The 1662 is that the worlds that are 
created are all manzfestations only and they do not come to 
light from nothing Thus the Godhead 1s proclaimed to be 
the Lord of all creation, the sole Self of all souls and as such 
He 1s saluted in the beginning of the work 

Note—parah is used to denote that He transcends the 
Creation, he is beyond and above, yet retains relation of 
the creator and the created 


[Page 3] 
2 He who 1s the Transcendent mentioned 111 the first verse 
is saluted here as the Supreme Person in his creative poise 
which 1s expressly stated here, though implied in the sub- 
stance of the first verse As the Creator he assumes the 
form of the primordial Sound, ndda, the Creative Logos. 
The sabda 1s his body, his Life-breath 1s Tapas which is 
Consciousness as Force To show that the tapas (as explained) 
18 inherent in him an anthropomorphic figure 18 pressed 
into service on the strength of scriptural authority that he 
exhales and the worlds are created Creation 1s the natural, 
effortless outcome of that poise of the Lord, prabhu 
Uttama-Sabda-artha 1s the adjective of pumdn The very 
meaning of the word uttama 18 He, the Supreme Person. In 
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Sanskrit the first person ‘T’ 1s called uttama purusa as against 
madhyama and. prathama which are equivalent to second and 
third person respectively The uttama purusa, the ‘P 1s what 
it 1s, lives 111 fact, because of some stable support from 
within, the core of this support being the Person within, the 
Supreme seated in the heart of all beings, the deeper truth of 
the individual whose figure on the surface 1s the ego that 1s 
at play in the mind, life and body 


[Page 3] 
$ The Lord 1s lauded im his creative poise of Extension, 
as the faramam vyoma It 1s this sublime ఉంటోం the subtle 
etherial Extension spread over and beyond the Creation, 
the universe, that the ancient Rishis regarded with esteem 
as the Home of the Mantras that were revealed to them 
From this level of the heights of Being Creation also proceeds 
Thus the worlds and the word-rhythms—the Mantras—rise 
from the same source, the Supernal Ether 

Creation 1s purposive, sdrihakam It has been created 
deliberately by paramesthin (16 Hhranyagarbha) which term 
means he who stands, tisthat, with his feet firm in the 
Supreme above, parame 

Note that the Rig Vedic hymn X 129 has bearing on the 
verse here Paramesthin is at once the seer of the hymn and 
Hiranyagarbha Note also that ४1575, release 1s the word 
used by the Rig Vedic seer to denote creation It also implies 
that Creation 1s under the control of the Over-seer, adhyaksa, 
un whom the Cause, material and efficient, preexists 


[Page 3] 

4 Aravinda-padam mahah pada means abode as well as the 
foot In the latter sense salutation 1s obviously meant In 
the former sense the idea 1s that the splendour of great parts 
ys embodied in the personality of this seer of the Vedic Secret, 
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This Splendour has great parts1e many aspects suggesting 
the multiple personality of the seer whose field of action and 
thought embraces many spheres Mahas 1s significantly used 
It is the name of the fourth vydhrte explained in the book on 
Page 40 and corresponds to the Supermind of Sn 
Aurobindo 

Abodhath karmabandhanah bonds of ritual without under- 
standing Rutuals become meaningless when separated 
from the knowledge of which they are supposed to be 01 
ward acts, spontaneous expressions On this subject of 
Rituals performed with faith and knowledge, see further 
Note at the end of the Notes. 


[Page 3] 
5 Sdanga Veda, Veda with limbs There are six limbs, sub- 
sidiary works, a study of which is indispensable for a com- 
plete study of the Vedas They are (1) ५245८, the science and 
art of correct articulation and pronunciation of letters and 
words with accents (2) Vydkarana, grammar (3) Chandas, 
prosody dealing with metres (4) Nirukta, etymological 
derivation of Vedic words (5) Fystsa, astronomy, for the 
regulation of sacrificial rituals according to the Vedic 
calendars preserved in the memory of the ancient Vedists. 
(6) Kalpa, process and rules for ceremonial Vedic rites 

Note it 15 conceded that the Puranas enlarged upon and 
expounded the truths embedded in the Vedas, though only 
im parts Mostly the legends have served to encrust the core 
of the truth beyond iecognition “The soul 1s lost to sight 
in the opulence of the colours and the heavy folds of the 
costumes ” 


[Page 3] 
6 According to some authorities, the origins of social 
customs are to be traced to the Veda The implication 1s that 
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these should remain uncharged for all time since the Vedas 
are eternal 


[Page 4] 

7 The Wise know (they not merely say) the Vedas to 
be the repository of Divine Knowledge which 15 Illumination 
obtained through faculties of a higher order, Inspiration, 
Intuition, besides they are records of Tapas and faith on 
the part of the seekers to reach the Divine dlavdla, feeder 
basin singificantly used, for m such a trench the sustaining 
waters do not flow, it remains stagnant This 1s amply 
borne out by history 


[Page 4] 

7a Purva Tantra is another name for Purva Mimamsa 
while the Vedanta 1s called the Uttara Mimamsa The two 
Mimamsas are two separate Shastras according to Acharya 
Shankara, while others hold that they are the former and 
latter parts of one Shastra 


[Page 4] 

8 {+ 15 held that the Mantras are invariably associated with 
the Rituals because they are in existence for no other pur- 
pose They are for prayoga, application, hence in practice 
they are assigned a position of subservience to Karma, 
ritual] 


[Page 4] 

9 The efficient use of the Mantras for purposes other than 
the ritual is admitted on all hands even by the votaries of 
Rituals eg the Reg Vidhdna of Shaunaka 


[Page 4] 
10, For the first trme only m the Sutra literature one finds 
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it solemnly stated that the name Veda 1s given to Mantra 
and Brahamana. 


[Page 4] 

11 There have been undoubtedly many commentaries 
whose names alone are known to us, their works are no- 
where available now The commentaries of some of them 
are found only in parts The rest are either lost or not writ- 
ten at all Some modern scholars mention the names of 
about 27 Bhashyakaras for all the Vedas of which 16 names 
are those of the commentators on the Rig Veda and the 
17th 1s Swami Dayananda Saraswati. 


[Page 4] 

12 Uvvata 1s said to have commented on the Rig Veda, 
his Bhashya on the Shukla Yajur Veda 1s available in print, 
as is that of Mahidhara. Skandaswami and Venkata 
Madhava—their commentaries on the Rig Veda are being 
brought out im Madras and Trivandrum. There 1s another 
complete commentary of Narayana on the Rig Veda but 
not yet available in print 


[Page ర] 

13 “The uncritical learning’ does not apply to the whole 
class of Pundits, for im modern times, the Pundit does not 
escape the influence of critical scholarship, besides, there 
are Pundits nowadays whose mnate tendency emboldens 
them to look ahead and freely and overlook conservatism for 
its own, sake 


[Page 6] 

14 “Came upon new path quite unexpectdly’. A passage 
from the Arya (Vol I, P 277) of Sri Aurobindo explains 
in clear terms how he came upon the Veda. Let him speak. 
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“My first contact with Vedic thought came indirectly while 
pursuing certain lines of self-development in the way of 
Indian Yoga, which, without my knowing it, were spon- 
taneously converging towards the ancient and now 
unfrequented paths followed by our forefathers At this time 
there began to arise in my mind an arrangement of symbo- 
lic names attached to certain psychological experiences 
which had begun to regularise themselves, and among them 
there came the figures of three female energies, Ila, Sara- 
swati, Sarama, representing severally three out of the four 
faculties of the intuitive reason,—revelation, imspiration 
and intuition Two of these names were not well known to 
me as names of Vedic goddesses, but were connected rather 
with the current Hindu religion or with old Puranic legend, 
Saraswati, goddess of learning and Ila, mother of the Lunar 
dynasty But Sarama was familiar enough I was unable, 
however, to establish any connection between the figuie 
that rose im my mind and the Vedic hound of heaven, who 
was associated in my memory with the Argive Helen and 
represented only an image of the physical Dawn entering 
in. its pursuit of the vanished herds of Light into the cave of 
the Powers of darkness When once the clue 1s found, the 
clue of the physical Light imaging the subjective, 11 1s easy 
to see that the hound of heaven may be the intuition entering 
into the dark caverns of the subconscious mind to prepare 
the delivery and out-flashing of the bright wluminations of 
knowledge which have there been imprisoned But the clue 
was wanting and I was obliged to suppose an identity of name 
without any identity of the symbol ” 


[Page 7] 

15 In the body of the work 16 the Bhimékda, texts from 
works mentioned are quoted to show that they do proclaim 
that there 1s Secret in the Veda, 
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[Page 9] 

16 Bhimikad 1s the term used here to denote plane The 
conception of Plane looks on the face of it modern But in 
fact the seers of the Rig Veda used the figure of plateaus as 
in “They climbed from plateau to plateau” 01 from “‘peak to 
peak”, sdnoh sdnum Gruhat In modern language we use the 
term plane to show the levels of Being and states of con- 
sciousness with its grades, gross, subtle etc The plane con- 
ception 1s absolutely necessary to grasp the method and 
teachings of the Vedic Mystics 


[Page IT] 

17 Since we are dealing with ideas that are afloat in the 
atmosphere of educated India’s leaning towards conjectures 
of modern scholars mustaking them for gospel truth, 
the name of the Indian 1s not mentioned, it 1s unnecessary 
for our purpose ॥ 


[Page 12] 

18. “To meet the champion wrestler’ may imply that 
he is the foremost among the scholars—which 1s not the 
case He represents most effectively the opposition and 
raises all possible objections in a spirit of keen analytical 
dissection Huis critical acumen exhausts the possible oppo- 
sition ము a brief compass It 1s for this reason he 1s chosen 
by us as representing the stumbling block im the way of 
Mystic Interpretation bemg accepted by thinking minds 


[Page 13] 

19. Note Knowledge, Power, Wealth, Service are the 
four factors that have each m its turn predommantly 
influenced the human aggregate everywhere m a de- 
scending order from a historical pomt of view The last, 
represented by the proletariate 15 now having its turn. 
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[Page 24] 

20 Sthal-pulaka Nydya one comes to the conclusion the 
whole quantity of rice mm the pot is well cooked on finding 
a single grain of rice well cooked Similarly one example 
is given to show that the Vedic poets were the humans 
authors of the revealed poetry of inspiration that 15 the 
manira 


[Page 27] 

21 Hare’s horn, it 1s true, has its parallel m the “‘Mare’s 
16812. But there 15 difference here, for the former 1s ab- 
solutely non-existent, while in the latter there 1s the element 
of illusion, as it 15 a discovery which turns out to be a hoax 
So “Mare’s nest” corresponds to the ‘waters in the mirage’, 
mrgatrsnd-jalam. 


[Page 28] 

'22. Bhaguratha’s effort corresponds to Herculean labour. 
By severe austerities Bhagiratha achieved the almost im- 
possible task of bringing down Ganga from the high regions 
of the heavenly sky and with its waters washed the ashes 
of his forefathers, Sagara etc By his tremendous effort 
Hercules also brought the river Alpheus to cleanse the 
Augean stables. 


[Page 33] 

22a. Sixfold change Acccording to an ancient teacher 
Varsyadyam mentioned by Yaska, every creature undergoes a 
sixfold change called sadbhavamkdra They are (1) pdyate, 
is born, (2) astz, 1s (3) vardhate, grows (4) viparinamate, మయి 
(for the worse) (5) apaksiyate, decays (6) venasyate, perishes 
But these six stages are not in current usage now and 
are included im the broad classification of creation, 
preservation and destruction 
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23 Kavya-prakaga, the standard work on Rhetoric, states 
that the expressive power of a word which may have many 
significations is restricted by certain factors such as (1) 
Conjunction 1e presence of contact, samyoga, (2) Disyunc- 
tion 1 € absence of contact, wprayoga, (3) Constant associa- 
tion, sdhacarya and Contradiction, , 7724022 (4) Purpose, 
artha, (5) Context, prakarana, (6) Specific sign, langa, (7) 
Proximity, sannidm, (8) Power to produce an effect, sdmar- 
thyam, (9) Propriety, 2422 (10) Place, degfa, (11) Time, kala 
(12) Gender, ए and (13) Accent, svara 


[Page 57] 

24 Codandé definition of Dharma 15 given in the second 
aphorism of Jaimini stating “‘Injunction 1s the indicatory 
sign of Dharma” This 1s a literal rendering of the Sanskrit 
codand-laksano dharmah The exegetic passages of Shabara, 
Kumarila and others on the Sutra quoted above mean in 
effect that the Vedic injunction 1s the only reliable means 
of knowing Dharma which, as has been stated in the text 
of the Bhumika, has its root in the Veda, Vedo’khuilo dharma- 


milam 


[Page 65] 

25 All this 1s stated to lay stress on the peculiar character 
of the Mantra, the revelatory origin of the word-rhythm 
proceeding from the Infimite and caught by the disciplined 
audition of the Rishi It 1s not that there 15 no poetical 
charm or other qualities that we associate with Poetry. 
On the other hand there 1s sublime poetry in the Rig Veda 
—sublime even when judged from modern standards. 
What 18 true of poetry m a general way 1s preeminently 
true in the case of Mantra poetry It must be borne in 
mund that to know the thought-content of a poem 1s not the 
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same as to allow the soul and substance of poetry to invade 
and possess the sense and feeling and thought in the core 
of one’s being in communion with the spirit of Poetry 
‘Of the untranslatable elements in poetry, especially in the 
Mantra poetry, the word rhythm and the word order stand 
prominently as the two wings of the soaring soul of poetic 
sound Nevertheless, to the composer of the Vedic hymn 
1६ was only a help, a means for his progress and a help for 
others The act of expression was just a means, not an aim 
That is why pursuit of aesthetic grace or beauty or richness 
does not act as an mcentive to the Rishi for varying the 
consecrated form which was an accepted principle among the 
Mystics of the Rig Veda On this point Sri Aurobindo’s 
view 1s noteworthy He eaplains the apparent monotony 
in many places which even lesser minds could easily vary or 
break by simple or artful devices or common poetical 
conceits 

“Only out of the sameness of experience and out of the 
umpersonality of knowledge, there arise a fixed body of 
conceptions constantly repeated and a fixed symbolic lan- 
guage which was the inevitable form of these conceptions 
We have at any rate the same notions repeated from hymn to 
hymn with the same constant terms and figures and fre- 
quently in the same phrases with an entire indifference to 
search for poetical originality or any demand for novelty 
of thought and freshness of language The mystic poets 
do not vary the consecrated form which has become for 
them a sort of divine algebra transmitting the eternal for- 
mulae of the knowledge to the contimuous succession of 
initiates. 

“The hymns possess indeed a finished metrical form, a 
constant subtlety and skill in their technique, great varia- 
tions of style and poetical personality—they are not the 
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work of rude, barbarous and primitive craftsmen They 
differ in temperament and personality, some are inclined toa 
more rich, subtle and profound use of Vedic symbolism, 
others give voice to their spiritual experience in a barer and 
simpler dictum There are risings and fallings in the 
same hymn Some hymns are plain and almost modern 
in their language, others baffle us at first by their semblance 
of antique obscurity But these differences take nothing from 
the unity of spiritual experience In the deep and mystic 
style of Dirghatamas as in the melodious lucidity of Medha- 
tithi, in the puissant and energetic hymns of Vishwamitra 
as in Vasishtha’s even harmonies we have the same firm 
foundation of knowledge and the same scrupulous adherence 
to the sacred conventions of the Initiates ” (Sri Aurobindo) 


[Page 68] 

26 The apparent contradiction between the two statements 
that the Vedas are eternal and that the Mantras are com- 
posed by 2151115 1s explained in the text But the real cha- 
racter of the Mantra 1s explained in the Note No 25 above 


[Page 81] 

27 As regards the images and symbols the main thing to 
be noted is that there 1s a world of symbols that are pet- 
ceived when the vision centre opens upon them These 
symbols may be certain figures, images, colours etc each 
representing a truth of that plane communicated to the 
seer of the vision These symbols in fact are vehicles of ex- 
pression like language, natural to that world 


[Page 86] 

28 In the post-Vedic age the Rishis were classified into 
several types, they are generally three, and often seven viz 
Devarshi, Brahmarshi, Rajarshi, Maharshi, Paramarshi, 
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Srutarshi and Kandarshi They denote the rank or the class 
of Rishis according to the real character of their Rishi~hood 

Srutarst 1s a Rishi of lesser rank who becomes a Rishi 
after hearing the Veda (both word and meaning) from a 
Rishi who wasaseer Yaskaiscalled a srutars: by his com- 
mentator But it 15 doubtful if he 1eceived iritiation from a 
Rishi who was a seer In any case he is generallv accepted as 
a srutars. by tradition 


[Page 90] 

29 The Rik referred to by Yaska 1s the first verse of the 29th 
hymn in the last Book But Sayana in his commentary while 
mentioning Yaska’s objection. to the Pada Patha ignores it 
in his exposition of the verse 


[Page 101] 

30 Raja kuvalaya-ullést here there is double entendre (parono- 
masia) When kuvalaya means water-lily 01 blue lotus, ims- 
tantly that rad means moon arises in the mind of one who 
has a sound knowledge of Sanskrit When it means the 
earth, naturally rdjé@ means king This will be clear to a 


learned mind 


[Page 101] 
31 72 is the power of the word to express an idea It 1s 
of three kinds according to Rhetoricians viz (1) abhedha 
or mukhya orttt, the primary or orginal meaning that 
directly refers to the object, (2) /ahsand, indirect meaning that 
is indicated and (3) vyafyand vritt meaning conveyed by 
suggestion, dhvant According to Maddhvachaiya the sup- 
remely primary meaning of the Name of a God 1n the Veda 
is the supreme Being Vishnu, hence he calls 1t parama-mukhya- 
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[Page 137] 

32 The Rishis considered the Mantras as not merely a mask 
in the exoteric sense, but regarded them as words of power, 
powerful even for external things So m the Vedic times 
the priest who was also the teacher and a seer knew the power 
and sense of the sacred words that were repeated and con- 
ducted the service effectively Later, the function of the 
priest became a routine matter, even purolits of repute per- 
formed the rites with a very imperfect knowledge. The old 
balance between the inner knowledge and the outer ritual 
—the synthesis—was disturbed. The material aspect of the 
Vedic worship grew like a thick crust over the inner know- 
ledge The power began to disappear out of the symbolic 
ritual. The hght departed and only a lifeless outward form 
with a belief in 1ts mysterious efficacy to support 1t remained 
Therefore if rituals are performed with a strong faith m 
the original intention and a knowledge of the external rite as 
aceremonial and active expression of the inner truth, they 
are powerful and effective That 15 why the Gita advises 
abstinence from disturbing the faith in outward rites, karma, 
and also encourages the performance of rites, karma in 
accordance with Shastraic myunction as a discipline and 
corrective to the ego-fed free-lance 


